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disciplined life. By this, you will be purifying yourself. And, along 
with these practices, if you sit and contemplate in the way ex- 
plained hereafter, you will become Aatma Jnaanis, no doubt. 


Sat Darsana was written by a very great Saint of modern 
India, Bhagavaan Sri Ramana Maharshi. He was known not only 
in India but all over the world, although he never moved out of 
Tiruvannaamalai, a small town in South India, where he went 
when he was a boy of barely sixteen. He stayed on in Tiruvannaa- 
malai till his physical body was shed at the age of seventy-one. 


It is a curious fact in India that we generally do not recognise 
our saints and sages till after their death. Even Krishna’s greatness 
as a Brahma Jnaani went unnoticed by most of his contemporaries 
during his life-time. It was so with many other great saints. It 
might have been so with Ramana Maharshi too, had it not been 
for some enlightened devotees who recognised his greatness and 
wrote a few books on him. Only then did the people come to 
know of his glory and greatness. 


What was the speciality about Ramana Maharshi? In what 
way did he differ from the majority of saints and sages? He was 
unique in his approach to God. Many of the saints of mediaeval 
India were Bhaktas first. Pure Bhakti or disinterested devotion to 
a personal Godhead, marked their lives. It made them lead 2 
regulated ‘and disciplined life — a Dhaarmic life. With that back- 
ground of purity and discipline, their Bhakti gradually matured 


and ripened into Aatma Jnaana. They had Jnaana Samaadhi or 
Self-realisation in the long run. f 


own case for attaining Jnaana-Samaadhi, God-experience or Aatma 
Jnaana, they often said: “I just went on repeating the name of 
God (Raama or Krishna) and attained Realisation. So you also 


go on repeating His Name — You are then sure to have Reali- 
sation.” i 
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Let us see, actually, what had happened in their own cases. 
Initially, when they repeated the Name, they associated it with a 
Personal God with a name and form. But, when gradually their 
minds became perfectly pure, Krishna's or Raama’s name and 
form disappeared. Krishna and Raama became a powerful Bhaa- 
vanaa, an impersonal state of mind. It was no more an imagina- 
tion, but a contemplation of the Impersonal Reality. Thus they 
attained Self-realisation. Some of them subsequently practised 
Samaadhi repeatedly and became Brahma Jnaanis. A Brahma 
Jnaani is one who realises the unity of Existence. To him the 
universe is but an expression of Brahman and there is nought 
but Brahman. But, without explaining things fully and properly, 
they often taught that the mere repetition of the Lords name 
would lead to Jeevanmukti. Most of their followers, not being 
able to rise above name and form and reach the impersonal in 
Samaadhi, remained mere Krishna Bhaktas or Raama Bhaktas. 


Do not misunderstand me, please. I am not condemning or 
criticising these saints. They are great souls, indeed. I am merely 
assessing, as a Vedaantin, the facts as they are. I know some of 
these contemporary saints personally and intimately — those who, 
pursuing the path of Bhakti, attained Samaadhi and became 
Jnaanis. I have discussed such matters freely with them. I have 
the greatest regard, esteem and love for them. But that does 
not make me blind to the above facts. 


Many are the philosopher-saints who have attained Self-reali- 
sation through Jnaana. Their thorough Vedaantic knowledge 
makes them, in this age of reason, better guides to spiritual aspi- 
Tants in the path of Self-realisation. Our Upanishads specifically 
state that the qualifications of an ideal Guru consist in his being 
a master of Vedaanta as well as a Brahma Nishtha. The Upa- 
mishads say: 


afaá a AmA | 
aam: AAA AAS I 


Tadvijnaanaartham sa gurumevaabhigachchet 


f Samitpaanih srotriyam brahmanishtham 
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This means: 
One who wants to have Realisation should approach a Guru 
with respect, making offerings indicative of his humility, recepti- 


vity and sacrificial spirit. 


What type of a Guru is the disciple to approach? He must 
be “Srotiyam Brahma Nishtham”, that is, one who is both well- 
versed in the Vedas and Saastras, and also established into Brah- 


man, consciousness. 


How does Ramana Maharshi fit into this picture? Before 
proceeding further, let us acquaint ourselves with some pertinent 
details of his life. Ramana (the name given to him was Venkata- 
raman) was born in Tiruchuzhi village near Madurai, in the year 
1879. His father died when the boy was quite young and Ramana 
went to live with his uncle at Madurai. Till the age of sixteen 
he was like any other boy of his age. One day, when he was 
sitting all alone in his room, suddenly a violent fear of death 
Overtook him. There was nothing in his state of health to account 
for this sudden fear. He just felt that he was going to die and 
began seriously thinking what he should do about it. It did not 
occur to him to consult any doctor or his elders: he felt that he 
himself had to solve the problem there and then. The shock 
of the fear of death drove his mind inwards and he said to him- 
self mentally without actually framing the words “Now death has 
come, what does it mean? What is it that is dying? This 
body dies”. He at once dramatized the occurrence of death. He 
lay with his limbs stretched out stiff as though rigor mortis had 
Set in and imitated a corpse, so as to give greater reality to the 
enquiry. He held his breath and kept his lips tightly closed so 
that no sound or word could escape. “Well then” he said to 
himself ‘now that this body is dead, it will be carried to the 
crematorium and burnt to ashes. But with the death of this body 
am I dead? Is the boy 1? Jt is silent and inert but I feel the 
full force of my personality and even the voice of the “I” within 
me, apart from it. So I am the spirit transcending the body’. 


All this reasoning and the conclusion was not mere dull 
thought. It flashed through him vividly as living truth, without 
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any thought process. He realised that the “I” was something very 
real and all the conscious activity connected with his body was 
centred on that “I”. From that moment onwards the “I” or 
Self focussed attention on itself by a powerful fascination. Fear 
of death, vanished once and for all, and absorption in the Self 
continued unbroken from that time on. The consequences of his 
realisation soon started manifesting themselves. He lost all in- 
terest in his outer relationship and went through his studies mecha- 
nically. In his dealing with people he became weak and sub- 
missive. He had no longer any likes or dislikes with regard to 


food. Whatever was given, he used to take it with utter indiffer- 
ence. 


The crisis in Ramana’s life came two months after the awa- 
kening. Ramana’s changed mode of life naturally invited criticism 
from the members of his family. His elder brother became in- 
creasingly concerned over the apparent indifference of Ramana 
towards his lessons. One day, Venkataramanan was copying from 
a grammar text when, suddenly, the futility of it struck him. He 
threw away his books and, sitting cross legged, started meditating. 
His brother saw this and remarked angrily: “What use is all 
this to such a one?” On hearing this, Venkataramanan made up 
his mind to leave the house at once. His aunt had given him 
five rupees for the school-fees. With this amount he went by 
train to Tiruvannaamalai. In his childhood he had heard of this 
centre of pilgrimage in South India, famous for its large temple 
dedicated to Lord Arunaachala. Very near the town was a big 
hill, which was considered very holy because of the large number 
of realised sages, Siddhas and Yogis reputed to have lived and 
still supposed to be living in its caves, many of them doing in- 
tense Tapas for a long time. So it was that, when the question 
of leaving his home arose, the town of Tiruvannaamalai 
came up immediately to the boy’s mind as the place he would 
like to go to. He reached the place with great difficulty, having, 
had in the final stage, to walk part of the distance. 


Once he reached Tiruvannaamalai, he threw away all his 
clothes and the holy thread that marked him as a Braahmin. He 
had his head shaved and, wearing only a loin-cloth, started doing 
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in the temple of Arunaa- 
t five years and was im- 
As he was mostly beyond 


meditation in an underground hall with 
chala. He did intense Tapas for abou 


mersed in Samaadhi most of the time. 
the body-consciousness, he never worried about food. Some kind 


souls, however, greatly impressed by the sight of a young boy 
doing such austere Tapas, took it upon themselves to protect and 
nourish his body. They would force some food into his mouth 
and he would swallow it without being conscious of it. He was 
shifted twice or thrice by his devotees to better places where he 
was less likely to be disturbed by mischievous boys and bitten by 
insects. After about five years, he came to normal conscious- 
ness and started living in a cave in the hill. Daily, he would 
come down to the town at mid-day to beg his food. He 
had to shift from one cave to another for some reason or the 
other. Meanwhile, devotees coming to recognise his greatness, 
started visiting him in increasing numbers. He then came down 
to the foot of the mountain, where an Aasram got built around 
him by the work of his devotees. As years passed, people from 
all over the world began to visit him in this Aasram. He lived 
there till the fall of his body in 1950. 


Ramana Maharshi was a unique Guru. He rarely quoted 
from any scripture, for he had no need to do so. He lived so 
much in the Divine Consciousness that whatever he spoke was 
pure Jnaana, crystal clear Vedaanta, without any Pauraanic back- 
ground or bias. It had an unmistakable stamp of authenticity. 
He lived the ideal of life of a Jeevanmukta, as portrayed by 
Aadi Sankara, with absolute non-attachment. He had no trace ` 
of ego. 


Many of his devotees requested Him to write books on Ve- 
daanta. He responded by being the author of three small books: 
‘Who am I'?, ‘Upadesa Saaram’ (in Sanskrit), and ‘Sat Darsana’ 
—originally written in Tamil and later rendered into Sanskrit by 
one of his great disciples, Shri Vaasishtha Ganapati Muni. ‘Upa- 
desa Saaram’ (or the Essence of the Teachings) contains about 
thirty verses, It was later rendered into Tamil, Telugu and Mala- 
yalam by the Maharshi himself. It is a very brief and beautiful 
work. In my opinion, Sat Darsana and Upadesa Saaram are 
probably the highest among the short works on Vedaanta. I have 
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gone throuzh quite a number of books in Sanskrit on Vedaanta. 
But none explains, as these two do, the state of Self-realisation 
and the path leading to it in such clear, concise and convincing 
language whi-h is at the same time simple and pleasing. They 
rank in my view as high as the Upanishads, or even higher, be- 


cause of their directness of approach. I am sure, within a hun- 


dred years people in India, nay, the whole world, will start re- 
garding these works as two of the greatest of all Upanishads. 


Sri Ramana’s teaching can be briefly summarised thus: 
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Often, when devotees asked Ramana which path they should 
take to attain Realisation, he would reply: “Go back the way 
you have come!” Many people not understanding the correct im- 
port of his words, would need explanations to convince them that 
the Bhagawan was not asking them to return to their homes! The 
reply meant that the questioner should trace out the root of his 
own question. Out of the Aatman, the ego, the Chitta, the 
Buddhi, the Manas and the body have come out in that order. 
So, ‘going back the way you have come’ means that these projec- 
tions should recede back and merge in the source of their being, 
viz., the Aatman. You should sink within and know what you 
are. The Maharshi’s usual answer to any query was, “First find 
out who the questioner is, and then ask the question.” The im- 
plication was, when you trace out the questioner, i.e., your Self, 





Sat Darsan 
104 


meditation in an underground hall within the temple of Arunaa- 
chala. He did intense Tapas for about five years and WaS UTE 
mersed in Samaadhi most of the time. As he was mostly beyond 
the body-consciousness, he never worried about food. Some kind 
souls, however, greatly impressed by the sight of a young boy 
doing such austere Tapas, took it upon themselves to protect and 
nourish his body. They would force some food into his mouth 
and he would swallow it without being conscious of it. He was 
shifted twice or thrice by his devotees to better places where he 
was less likely to be disturbed by mischievous boys and bitten by 
insects. After about five years, he came to normal conscious- 
ness and started living in a cave in the hill. Daily, he would 
come down to the town at mid-day to beg his food. He 
had to shift from one cave to another for some reason or the 
other. Meanwhile, devotees coming to recognise his greatness, 
started visiting him in increasing numbers. He then came down 
to the foot of the mountain, where an Aasram got built around 
him by the work of his devotees. As years passed, people from 
all over the world began to visit him in this Aasram. He lived 
there till the fall of his body in 1950. 


Ramana Maharshi was a unique Guru. He rarely quoted 
from any scripture, for he had no need to do so. He lived so 
much in the Divine Consciousness that whatever he spoke was 
pure Jnaana, crystal clear Vedaanta, without any Pauraanic back- 
ground or bias. It had an unmistakable stamp of authenticity. 
He lived the ideal of life of a Jeevanmukta, as portrayed by 
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desa Saaram’ (or the Essence of the Teachings) contains about 
thirty verses. It was later rendered into Tamil, Telugu and Mala- 
yalam by the Maharshi himself. It is a very brief and beautiful 
work. In my opinion, Sat Darsana and Upadesa Saaram are 
probably the highest among the short works on Vedaanta. I have 
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gone throuzh quite a number of books in Sanskrit on Vedaanta. 
But none explains, as these two do, the state of Self-realisation 
and the path leading to it in such clear, concise and convincing 
language whi-h is at the same time simple and pleasing. They 
rank in my view as high as the Upanishads, or even hicher, be- 
cause of their directness of approach. I am sure, within a hun- 
dred yeats people in India, nay, the whole world, will start re- 
garding these works as two of the greatest of all Upanishads. 


Sri Ramana’s teaching can be briefly summarised thus: 


The whole world is there only as long as the mind is there. 
The mind is a sequence of thoughts, one following the other. The 
source of these thoughts is the basic ‘I’ notion, the ego, which 
is the primary expression of the Self. Upon the ego, emanate the 
Chitta, the Buddhi and the Manas. Through these instruments 
the body and the world are perceived. The ego’s expe- 
riences of the world come in the form of Sukha or Dukkha in 
the mind. Thus, the root of the whole world is the mind and 
the root of the mind is the basic “I” notion. When you trace 
out where the “I” comes from, automatically you go beyond that 
“I”, beyond the universe, beyond time and space, cause and 
effect. You just sink in the Pure Consciousness, your personality 
getting dissolved in the all-pervading infinite Brahman. This is 
Self-realisation or Aatma Jnaana. 


Often, when devotees asked Ramana which path they should 
take to attain Realisation, he would reply: “Go back the way 
you have come!” Many people not understanding the correct im- 
port of his words, would need explanations to convince them that 
the Bhagawan was not asking them to return to their homes! The 
reply meant that the questioner should trace out the root of his 
own question. Out of the Aatman, the ego, the Chitta, the 
Buddhi, the Manas and the body have come out in that order. 
So, ‘going back the way you have come’ means that these projec- 
tions should recede back and merge in the source of their being, 
viz., the Aatman. You should sink within and know what you 
are. The Maharshi’s usual answer to any query was, “First find 
out who the questioner is, and then ask the question.” The im- 
plication was, when you trace out the questioner, i.e., your Self, 
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sk. The crux of his teaching 


i t have any questions to a e c r 
sA A the origin of the ego. 


was, “Know thy Self by tracing out 


It is odious to compare realised Souls and Jnaanis, for they 
are all unique, beyond comparison. Yet, insofar as their lives 
and teachings are a standard for us to emulate, we can say that 
Sri Ramana Maharshi has been the greatest of all saints in recent 
times. He lived the life of pure Vedaanta and taught the same 
to the people. When I explain the whole text, you will be better 
able to appreciate the truth of what I say. 


Before proceeding to the text, I must forewarn you that in 
the course of my exposition many of your pet notions and senti- 
ments may get blasted. Prepare yourself to listen attentively with 
your head as well as your heart. After putting what you hear to 
the test of reason and arriving at a firm conclusion, use your will 
power to put your convictions into practice. Man has three fac- 
tors in his personality — will, head and heart. In Bhaktas, the 
heart remains developed at the cost of the head and will. In 
theoretical Vedaantins, the head remains developed without a cor- 
responding development of the other two. In yet others, the will 
gets strong while the heart and head are weak. What is needed 
is an integration of all the three. Let us now enter the subject 
as true Vedaantins with a synthetic spirit and proportionate deve- 
lopment of the head, heart and will. This alone will accelerate 
our spiritual progress towards the goal of Self-realisation. 


SAT DARSAN 


OR 


THE VISION OF TRUTH 


Sat Darsana was written by Ramana Maharshi, in Tamil un- 
der the title ‘Ulladu Narpadw’ meaning ‘The Truth in Forty Ver- 
ses’. It was later rendered into Sanskrit, verse for verse, by his 


great disciple and well-known scholar, Sri Vaasishtha Ganapati 
Muni. 


It consists of forty-two Slokas (verses) in all, of which the 
first two serve the purpose of benediction as well as of an intro- 
duction to the theme elaborated in the next forty verses. Two 
more verses have been added at the end explaining what the text 
is; a sort of appreciation of the text, by his disciple. 


The first two Slokas have to be understood as best as you 
can, now. Then, after finishing the next forty Slokas, which 
form the actual text, you will have to come again and re-study 
the two Slokas in the light of the knowledge or insight acquired 
from the main text. Your intellect would then have gone 
through a systematic and thorough drill and be sharp enough to 


penetrate easily into the subtle and sublime truth enunciated in 
the first and second verses. 


Verse I 


worm: fea Pers ad? eas FaraRfeat ares | 
qi Baa 2 eT AAT zea fA MR 


Sat pratyayaah kinnu vihaaya santam? 
Hrdyesha chintaarahito hrdaakhyah 
Katham smaraamastamameyamekam 
Tasya smrtistatra drdhaiva nishthaa 
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word, and then correlate 


Sat pratyayaah kinnu vihaaya santam 


sat—Pure Existence; pratyayaah—notions about; kinnu— 
are there indeed; vihaaya—independent of, or setting aside; 
santam—something changeless that exists within you. 


Independent of something changeless that exists within you, 
can you have notions of Existence? 


The common concept of man is that he is an individual; 
tbat the world, including all the other individuals, is something 
apart from him and that God is a third entity different both from 
himself and the world. With this basic notion, when he tries to 
find the origin of the world, he can progress only to a limited 
extent. And the knowledge he will have thereby will be incorrect. 


A scientist thinks that he can arrive at the Ultimate Reality 
by tracing out the origin of the visible world. The world to him 
is, apparently, nothing but matter. So he analyses matter by 
splitting it and trying to find the fundamental reality underlying. 
In that research he finally arrives at pure energy. But beyond 
that he cannot go, as there is no objective field left for him to 
research into. He has now come to the end of objectivity and, 
from there on, his research is pure conjucture. He tries to ima- 
gine what the underlying Truth can possibly be, with the avail- 
able data before him, and goes into mathematical abstractions. 
That is, he has transferred the problem now from the objective 
realm of the outside world to the subjective realm of his own 
intellect. So any inference or conclusion he can arrive at is but 
his own conjecture and imagination. 


In direct contrast to this method of the western scientists, 
our Rshis found out that the objective world is there only as long 
as the subjective mind is there. Suppose a cow is standing in 
front of me. Only when the idea ‘this is a cow’ flashes through 
my mind, does the cow become valid for me; otherwise not. So 
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the cow is there for me only as long as the ‘cow idea’ is in my 
mind. You are hearing my talk now. The sound is falling on 
your ears and the mind is registering the corresponding impulses. 
But, suppose, suddenly your mind strays away into other thoughts. 
Then, though the sound of the talk is still falling on your ears, 
your mind cannot register it as it is occupied otherwise. The 
talk will not be a fact of experience for you. Similarly, the world 
is there for you only as long as the world-idea or notion is there 
in the mind. That being so, how can you succeed in your search 
for the Truth of the world if you try to find its origin outside 
yourself? Instead, you must trace out the origin of your own 
mind. Mind and the world are co-eval and go together. 


What is mind? It is a stream of thoughts or ideas. Right 
from morning, when you wake up, till night, when you go to 
sleep, umpteen thoughts come up and subside. One thought 
sprouts up, remains for a second or so, then subsides; then 
another thought sprouts up and subsides. This is repeated 
millions of times a day. For such a flow of thoughts to take 
place, there must be a non-changing substratum on which the 
thoughts can come and go. 


In the flow of a river, its water is different from the sub- 
stratum, the river bed. But in the flow of thoughts, that is the 
mind, the content or substance of each thought as well as the 
substratum underlying it are the same, like the sea and the waves 
on its surface. It is all Pure Consciousness, Pure Awareness, the 
Ultimate Reality. Thoughts are but broken bits of awareness that 
emanate from and upon Pure Consciousness. The moment a 
thought comes up, the external world is revealed to us. Thus 
the external world is not independent of the world-notions in our 
mind. These notions are not independent of the substratum of 
the wholé universe which is but Existence revealing itself in so 
many ways. So, can you ever have notions about Existence with- 
out that non-changing factor in you, namely, Pure Consciousness? 


The next question then arises: “Where can you locate this 
Pure Consciousness? Certainly not in the external world, but 
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within yourself, as the second line says : 
Hrdyesha chintaarahito Hrdaakhyah 
seat of consciousness, esha—this Pure Reality; 


hrdi—at the ghts; hrdaakhyah—called the Heart 


chintaarahito—free from thou, 
(Pure Consciousness) 


In Vedaanta, Hrdaya or heart does not mean the physio- 
logical heart, but the seat of consciousness. It is not something 
that can be located in any particular part of the body. It is 
that upon which notions come and go, upon which thoughts 


emanate as waves on the ocean. 


The Pure Reality, which is also called the Heart, can be 
located at the seat of consciousness within yourself. But when 
and how? Can we locate it always and under all circumstances? 
The answer also is given — “Yes! but the mind must be free 


of thoughts.” 


Pure Reality does not come and go. It is the changeless, 
constant factor abiding as the Self of one and all. Yet we are 
not conscious of it. When a powerfull electric bulb is lit, it 
sheds brilliance all around. But can you see the filament, that 
is the actual source of light? No, because the very rays emanat- 
ing from it, which illumine the entire surrounding area, are 
instrumental in hiding the glowing filament from our eyesight. 
We see everything because of the light from the filament, but 
we cannot see the filament itself. 


Even so, thoughts emanate upon Pure Consciousness. The 
content of each thought, too, is Pure Consciousness. As thoughts 
arise, the external world is revealed to us. But the very thoughts 
also hide the substratum behind them. For you to reach the 
substratum, or be conscious of it, your mind must cease to have 
any thought. When the mind is free of thoughts and still re- 
tains its consciousness, it will just merge back in the Pure Con- 
sciousness. Then and then alone will you realise your true 
Self — the Aatman. It is a supremely blissful state. That of 
transcendental Bliss, is variously called as Aatman, Brahman, 
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Pure Reality, Sat-chit-Aananda, Pure Existence, Pure con- 
sciousness and Pure Bliss. Words, being relative, cannot describe 
that state which is absolute and transcendental. 


The third line of the Sloka is in the form of a question, as 
if the disciple is putting a question to the Master. 


Katham Smaraamastamameyamekam 


katham—how, smaraamah—are we to remember; tam—that; 
ameyam—which cannot be measured, cognised; ekam—the One; 


How is one to remember that One (Ultimate Reality) 
which cannot be measured or cognised by the mind? 


The Ultimate Reality is spoken of here as the One, for, 
obviously, there cannot be two or more Ultimate Realities. If 
there is more than one Ultimate Reality, there must be some 
factor behind them which makes them exist as such. That 
negates the very hypothesis. From the standpoint of the Absolute, 
there is That and That alone. 


Even the idea of one is not there; for that can arise only 
in relation to another. Duality arises only when you come to the 
level of the mind, when the mind considers the world as some- 
thing apart from itself. Duality stretched further becomes 
multiplicity. Duality is the very factor of multiplicity. The 
mind is a projection or ray developing upon Pure Consciousness. 
The world is nothing but the world-thoughts in the mind and 
so is a part of the mind itself. When you transcend the thoughts, 
you transcend duality and multiplicity too. Can that state of 
transcending duality be other than non-dual? It can be one 
and one alone, whether you have it in you as your Self, or a 
thousand other persons in the world have it. Though there are 
so many individual beings, different from one another, the 
Aatman or Self in all of them is really one and one alone. 


Again, our mind can know, assess or understand only things 
which are below its level; in other words, that which is grosser 
than itself. But the Aatman or Brahman, being the very source 
from which the mind has arisen, is the subtlest of all. Hence it 
cannot be understood or known by the mind. 
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functions of the mind. 


Indeed, genius is nothing but the capacity to remember, plus 
the capacity to penetrate subtly into finer things. The sored 
here recognises that it is the remembering faculty in him that 
is to be put to use. But how? ‘How am I to remember that 
one, which cannot be known or understood by the mind?’, he 
asks. Maharshi answers in the fourth line: 


Tasya smrtistatra drdhaiva nishthaa 


tasya—Its (the Ultimate Reality’s); smrtih—remembrance ; 
tatra—There (in the Ultimate Reality); drdhaiva—firmly; nish- 
thaa—being seated; 


By its remembrance alone, you will be seated firmly 
in the Ultimate Reality, 


What, really, is religion? It is not mere meditation, con- 
centration, Naama Japa or Poojaa. It is the capacity to re- 
member, to realise, our true Self or nature. It is the capacity 
to recognise and remember: ‘I am not this body, mind or 


intellect. I am Pure Consciousness, Pure Existence, Pure Bliss. 
I am That — ‘Soham’. 


What is Naama Smarana? It is remembering the Lord 
through constant repetition of His Name. In due course, when 
the mind is wholly occupied with the Lord-Bhaavanaa, the 
Smarana will go away, the mind will cease to be and you will 


just merge in Pure Consciousness which is your true Self,. 
which, again, is, the Lord of your Smarana. But, nowadays,. 


Naama Smarana has degenerated into mere mechanical Tepeti- 
tion without the corresponding Bhaavanaa or remembrance. 
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Ramana Maharshi is pointing out here, in the most 
ambiguous terms, the method one should follow if one is to saad 
lise God or Aatman. He says: Remember Him constantly and 
you will be firmly established in Him, in Gaede nines 
The more and more you remember Him, the nearer and earet 
will you get to Him. Reciprocally, the nearer you get, the 
more constant will your remembrance of your true nature be. 


Verse 2 
gami safer aa AA gA | 
aa aag Ag HA AASTAT: Il lea 


Mrtyumjayam mrtyubhiyaa sritaanaam— 
Ahammatirmrtyumupaiti poorvam, 
Atha svabhaavaadamrteshu teshu 
Katham punarmrtyudhiyovakaasah 


First and second Lines: 


mrtyumjayam—One who has conquered death, one who is 
beyond death, i.e., God or Sarweswara; mrtyubhiyaa—due to 
fear of death; sritaanaam—of those who take refuge in (Him); 
aham matih—the ‘I’ notion or the ego; mrtyum upaiti—attains 
death ; poorvam—prior to or before (the physical death) 


“In those who, due to the fear of death, take refuge 
in God who is beyond death, the ego disintegrates, 
before their physical death takes place.” 


Why is it that man takes to God? Because he has an 
innate notion that God is beyond birth and death, while he is 
subject to these. Out of his fear of death, there arises in him 
the urge to take to or attach himself to God—the power that 


is beyond birth and death. 


Here the word ‘death’ is not used in its narrow sense but 
is broad enough to include the various changes that take place 
during a man’s life time, the literal ‘death’ being just the last of 
them. If we consider a man’s life from birth to death, it consists 
broadly of four significant stages or Avasthas, namely, childhocd, 
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adolescence, youth and old age. When you analyse the phe- 
nomena behind these stages, you will see that the childhood 
stage ends or dies giving way to youth, the youth stage dies 
giving way to middle age, the middle age dies and old age 
creeps in. Finally, that stage also dies when the body disintegrates 
in the final ‘death’. 


Even so, any change, however insignificant, means death of 
the previous state and birth of a new state. Life being nothing 
but a series of momentary changes, we are dying many, many 
times everyday. Right from the moment we wake up in the morn- 
ing, till falling asleep at night, we experience nothing but chan- 
ges. One state ends and another comes in. For example, when we 
feel hungry and take food, the state of hunger goes and satiation 
comes in. Mentally, the coming and going of different ideas and 
feelings are nothing but a series of births and deaths. We expe- 
rience Sukha at one time and Dukkha at another time. Here again, 
the birth of Sukha is the death of Dukkha and vice versa. The 
final death of the physical body is just yet another of such 
changes. While you live, you have a feeling that you and your 
Telatives are happy because of your existence and that when 
you die, your survivors will be unhappy and miserable. That 
misery is created in lesser forms, even when we exist, in the 
umpteen changes that form our day-to-day life. In Viveka- 
chudaamani, Sankara says that the Self or Aatman alone is 
devoid of the changes that a man experiences in his life, namely, 
Janma — birth, Vrddhi — growth, Parinati—changes, Apakashya 
—decay, Vyaadhi — disease and Naasa — death. 


So life being nothing but changes, there is none who is not 
constantly dying. in a relative sense. But, speaking from the 
highest level of Vedaanta, there is neither birth nor death. Birth 
and death are not facts, because nobody has, in his own case, 
experienced them. Did you know when you were born? No. 
You knew nothing. about it. Somebody told you, much later, that 
you were born and that was how you came to know about it. Not 
having han an actual experience of it, how can you recognise a 
fact? As far as you are concerned, your birth is not a fact 
for you, but only hearsay and inference. Again, can you 
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experience your own death? You know of the deaths of others 
around you, but you are not aware of your own death. Then how 
can your death be a fact for you? There is, thus, experience 
of neither birth nor death. 

This is the teaching of Vedaanta. It may shock you to 
hear birth and death being, denied thus. But if you think 
calmly, setting aside sentiments and prejudices, you will recog- 
nise the truth in it. Still, for the ordinary man, birth and death 
are very much real. Besides the final death, he has, in his day- 
to-day life, to contend with innumerable changes, each of which 
is a death in a minor way. 


So the word, Mrtyu, used in this Sloka, means change. Man 
is afraid of these changes. He takes to God because he thinks 
God is changeless, birthless and deathless. Mrtyumjayam means 
one who has conquered death, one who is beyond death. One 
who is born must die and one who dies must be born. But one 
who is not born cannot die and one who does not die cannot be 
born, So, when you say God is beyond death, it follows, as a 
corollary, that God is beyond birth. But birth and death being 
nothing but changes, Mrtyumjayam means one who is not con- 
ditioned by the changes. 


The thought of or faith in God does not rise in anybody 
without cause. Man recognises that he is limited by circum- 
stances which are beyond his control. Plagued by changes right 
from birth to death, he feels intuitively that there must be some 
power which is not conditioned by changes and calls it God or 
Sarweswara. Even one who does not apparently believe in 
God, has faith in something which he thinks is greater than 
himself. He may not call it God, but by different names, such 
as, ‘moral sense’, ‘conscience’, ‘Ultimate Entity’ efc. But, what- 
ever the name given, the fact remains that he recognises the 
existence of an Ultimate Reality that is changeless and uncondi- 
tioned, to which he must bow down. Even a totally irreligious 
man, when he is on the verge of doing a wrong act, feels a 
prick of his conscience which says: “No, don’t do that”! There 
may be another, a down and out miserable wreck, with nobody 
to care for him, who wants to die. When he is about to commit 
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suicide, something tells him from within, “Don’t be a coward, 
live and work”. He feels the presence of something within his 
own being which encourages and protects him. In short there 
is none in the world who does not recognise the existence of 
some Ultimate Power which is beyond the limitations that mortals 
experience in life. So, when a person takes to God, it is with 
the basic notion that God, being above all changes and conditions, 
is the only power that can help him get over his difficulties and 
limitations. This is the psychological aspect of religion. 


Ordinarily, a man’s ego claims, “I did this and I did that; 
I own this and I own that.” But, when he surrenders to God, 
even for a moment, and says with feeling ‘Oh God!’, the ego 
in him vanishes, even if it be just for a second. So Ramana 
Maharshi says: “A man takes refuge in God because of his 
innate fear of physical death (changes). But when he thus takes 
refuge in the Divine, he finds that the ego in him attains death 
before his physical death which he feared.” 


When that takes place, Ramana continues: 


Third and fourth lines: 


Atha svabhaavaadamrteshu teshu 


Katham punarmrtyudhiyovakaasah. 


atha—then; svabhaavaat—by nature; amrteshu teshu—in 
those who are immortal, beyond death; katham—how (can); 


punah—again; mrtyudhiyah—thought of death; avakaasah—be 
proper; 


“Thereafter, how can the thought of death occur 
again in those who are by nature immortal?” 


When a man goss to a temple and prays with true Bhakti, 
‘Oh God!’, he forgets, for the time being, his body and the world. 
Thoughts stop and the ego too disintezrates for a split second 
at least. And yet, he lives! What is more, he experiences 2 
strange peace and happiness that is not to be had when his eg 
Is alive. Normally, it is the ego which fears death. It is tbis 
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arrogating factor which, associating with body and mind, thinks, 
“I did this and I did that, I own this and I own that. What 
will happen when I die?” etc. But, now, that ego, which was 
afraid of the death of the body and mind, is itself dead and yet 
that man lives and experiences joy. That can only mean that 
his true nature is beyond death. 


Man is deathless. When the ego disintegrates and he still 
has an existence, is he not immortal, deathless? Can a man 
fear death again, who has once experienced the disintegration of 
the ego in the process of surrendering to God and has come to 
the understanding: ‘My true nature is deathless as I still have 
an existence even when the ego is dead”. 


This point is more fully explained in the Yogo Vaasishtha. 
There was a king named Sikhidhwaja. He and his queen 
Chudaalaa lived very happily for a long time. They were 
ideally suited to each other in all respects. Nothing was want- 
ing in their lives. Yet, as years passed by, they found that all 
the pleasures they enjoyed could not give them real happiness 
and peace. They thought: 


“Enjoyment merely drains away our energy without giving us 
abiding happiness. If we live like this, the physical body will lose 
its strength and vigour, the mind its capacity to penetrate into 
subtle ideas and the intellect (Buddhi) its sharpness and clarity. 
Our Ojas (vigour), and Tejas (lustre), will vanish. When physi- 
cal death overtakes us, our lives would have been wasted. If 
we are to put our lives to good purpose, we must, even while 
alive, seek abiding peace and happiness.” 


Deciding thus, they went to Self-realised saints, sat at their 
feet and heard the whole of Vedaanta explained in a practical 
way. They came back to the palace with a thorough know- 
ledge of Vedaanta. But, with Sikhidhwaja it remained just a 
theoretical knowledge. He did not care to practise it. 


To realise the Aatman, there are three steps: Sravana, Ma- 
mana, and Nididhyaasana. Sravana means ‘hearing’. First, one 
should hear from realised sages what the Aatman is and how 
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to realise it. Then comes Manana. After hearing the truth of 
Vedaanta, one should ponder deeply over what one has heard 
and come to a firm intellectual conviction that Aatma Jnaana 
alone could lead one to Mukti or Self-realisation. One should 
Not stop there, but carry out this conviction into Practice by 
doing Nididhyaasana or contemplative meditation on one’s true 
nature or Aatman. Many people hear Vedaanta and cogitate 
intellectually on it. But they do not practise Nididhyaasana. 
Sikhidhwaja too was like that. Hence he failed to realise the Aat- 


man. On the other hand, Chudaalaa decided earnestly to prac- 
tise Nididhyaasana. She thought: 


“The world is there only as long as the mind is there. The 
mind phenomenon consists of thoughts that come and go. Be- 
hind these fleeting thoughts there must be a changeless substra- 
tum. Since mind is nothing but thoughts and since the world 
exists only as long as the thoughts exist, the Ultimate Reality 
behind the universe must be the same as the Reality behind 
the mind. This Reality, again, is the same as my Self or Aat- 
man. I have acquired this much of theoretical knowledge from 
my Guru. Let me now put it fo practice. By knowing the 


Truth, recognising it, and dwelling upon it constantly, I can 
become a Jeevanmukta.” 


Having made the decision, she intently scrutinized her own 
Personality to arrive at the Truth or the Self. 


Se Tae ng EAR aT | 
SAAT Ale: PMA: F TT | 


Prekshe laavatsvamaatmaanam kimaham syaamiti svayam. 


Kasyaayamaagato mohah kathamabhyuditah kva vaa 
“I am now going to understand or analyse what my Aatmart 
I am going to find it out by myself, 
not seeking outside help. I will trace out, who it is that is 
having the delusion ʻI am the psycho-physical entity consisting 
of the body, mind and intellect.’ That the world is real and. 
separate from me, and that enjoyment is to be had through the 
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sense organs from the world, are also delusions. Who is having 


these delusions? How and where from have these delusions 
come?” : 


Let us face these questions. Who is having the notion ‘I 
am bound?’ Wherefrom and why has it come? People have a 
wrong notion that they are bound souls. Many people come 
and tell me, “Swamiji, you are a Punyaatman, whereas we are 
world-bound souls. How can we hope to attain Mukti? Non-- 
sense! Throw away this defeatist attitude. 


There is validity or scope for thoughts of Moksha or re- 
lease only as long as there are thoughts of Bandhana or bond- 
age. Moksha means release from the shackles of the idea ‘I am 
the body-mind’ and the idea that the world is real. The thought 
‘I want to have Moksha’ will be valid only as long as the 
thought remains ‘I am a Baddha — I am a bound soul, condi- 
tioned and imprisoned’. But you — the Aatman — are never 
bound. The very feeling ‘I am bound’ is wrong. 


So, instead of entertaining the notions of bondage and re- 
lease, search out and see who is having the notion, ‘I am bound’. 
Without knowing who is having bondage and who you are, never 
complain that you are bound. Start an intense inquiry into the 
nature of your own personality. You will then go beyond Ban- 
‘dhana and Moksha—bondage and freedom, which are valid only 
in relation to each other. When you realise the Aatman, that 
is ever free, that was never bound in the past, that is not bound 
now and that will never be bound in future, you go beyond 
all thoughts of bondage and release. You cannot even be call- 
ed a Mukta. For, when the truth is that you were never bound 
how can you be called a Mukta or one ‘released’? When you 
have realised yourself to be Nitya-suddha-buddha-mukta—one 
who is ever pure, ever conscious and ever free, how can you 
entertain any thought of Mukti or Bandhana? You are, verily,. 
the ever-free Brahman itself. Is it not ridiculous to call Brah- 
man free? Was It bound any time? 


Chudaala started searching out her true Self. As the firs 
step, she asked herself: ‘Am I the body’? . . 
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Ae eT eA Raa: | 
iaaa TE A A: I 


Dehastaavajjado moodho naahamityeva nischayah 
Karmendriyaganaschaasmaadabhinno jada eva sah 


She decided: “I am not the body; for, the body by itself 
cannot think, know or understand anything. I am, because 1 
am conscious, I am aware. The body, independent of some 
other factor behind it, is Jada — insentient — and Moodha — 
ignorant. I am definite that the body is not my true persona- 
lity, my true Self. 


“Am I then the Karmendriyas which are the organs with 
which man acts in the world, viz., the legs, the hands, the mouth 
and the organs of generation and excretion? No! Because they 
themselves are part of the body. They move, but cannot know 
or be aware of things. They are by themselves inert and in- 


Sentient. They are not independent of the body that is insen- 
tient.” 


Chudaalaa enquired further; “Am I then the Buddheendri- 
yas?”. Man perceives the world through the five sense organs 


tyes, ears, nose, tongue and skin, They are called the Jnaan- 
-endriyas or Buddheendriyas), 


gfse se WIR zeny | 
` 
We Wea g AFE: II 
Buddheendriyaganopyevam jada eveti drsyate 
Preryate -manasaa yasmaadyashtyeva bhuvi loshtakah 


‘Or else, am I the Budheendriyas through which I cognise 


use they, by themselves, can- 


‘some other fa ind them, na- 
mely, the Manas. ai os 
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NOTE: .- In Samskrit the word Antahkarana (meaning ‘the in- 
ner equipment’) is used to denote the totality of man’s mental 
make up consisting of the ego, the Buddhi and the Manas— 
which terms are explained in this and the succeeding stanzas of 
Chudaalaa’s Self-inquiry. Thus Manas is only one aspect of the 
Antahkarana. Hereafter, in this book, the word ‘mind’ will 
refer to the Antahkarana and ‘Manas’ will be referred to as such, 
without an English translation.) 


Chudaalaa gives here a striking simile describing the relation 
between the senses and the Manas. Years ago, when roads were 
constructed or repaired, they would put rubble stones on 
the surface and press them down by rolling a large block of 
round stone. It would be controlled by means of a net-work 
of bamboo poles attached to it and held by men who would 
manipulate it while rolling, keeping it straight or turning it one 
way or the other. Ifa child were to see the stone being rolled, 
it would get the impression that the roller was pulling the bam- 
boo net-work and, along with it, the men also. But the fact is 
otherwise. Independent of the bamboo network controlling it 
and the men holding it, the stone would not move. 


Similar is the relation between our sense-organs and the 
Manas. Right from morning to night, our life is nothing but 
Jnaanendriyas coming into contact with the sense-objects and 
Karmendriyas doing their actions. But, behind the data gather- 
ered by the sense-organs, there functions a finer mechanism, the 
Manas, like the bamboo network behind the stone-roller. Inde- 
pendent of the Manas, the sense-orgaDs cannot function. It is 
that which gives them the impetus to perceive and also which 


propels or withdraws them as it wills. 


baby sleeps very soundly for 


of a new born 
Tea as her system needs rest. 


the first few days after the delivery, : 
The noise about her, however tumultuous, will not rouse her. 


ightest whimpering of the little 
ie a alge ee were independent of 


babe beside her. I pre ee hare aroused her. It did 


: i ld 
the Manas, the bigger noise woul’ © : ma- 
not, as her Manas was not interested in that aera rs dis- 
rily rejected it without letting it enter her saa of her baby 
turb her sleep. But, recognising the whimpenns 
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as something requiring her immediate attention, even at the cost 
of her sleep, it let that weak sound enter her consciousness. Alt 
of you here are apparently hearing my talk. The sound falls 
equally in all the ears, but only those whose minds are attentive 
to the talk will be listening to it. Others, whose minds are away 
on other thoughts, will not be hearing the talk as the Manas is- 
not available to register the sound falling on their ears. 


So Chudaalaa concluded: “I am not the Jnaanendriyas,. 
which are inert and ignorant. Manas is the force that impels, 
controls and withdraws them in their work. So, in relation to 
the sense-organs, I am the Manas”. She then went a step fur- 
ther and started analysing the Manas, 


TARA TE A SHIT | 
ARa Ta: BAR affad: (1 


Manastvevam’ jadam manye samkalpaatmakasaktimat 
Kshepanairiva Paashaanah preryate buddhinischayaih 


“Am I then the Manas? No! for I find that, it too, is in- 
sentient. The function of the Manas is only that of receiving 
the impressions from the Senses and converting them into ideas. 
It cannot function by itself or operate without a subtler force 
behind, called the Buddhi which is the deciding factor. There- 
fore, Buddhi is stronger and more powerful than the Manas. In: 
relation to the Manas, therefore I am the Buddhi.” 
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There are no apt words in English for terms like Manas, 
Buddhi. etc. Manas can be roughly translated as mind, Buddhi 
as intellect. But since (as already stated) ‘mind’ is used to denote 
the whole ‘Antahkarana’, no corresponding word is available in 
English to refer Manas. Compared to the Manas, the 
Buddhi must be a stronger and more powerful factor, for, while 
the Manas just receives the impressions as ideas, it is the Buddhi 
that decides which of them are to be accepted and which reject- 
ed as useless. When an action is called for it is again the Buddhi 
which gives the order through the Manas to the Karmendriyas— 
the organs of action. Buddhi’s-function is that of deciding and: 
ordering — WNischayaatmika. 

Chudaalaa gives here another simile to describe the relation 
between Manas and Buddhi. A child sometimes plays by tying 
a stone at one end of a long piece of rope, then making a noose ~ 
at the other end it slips it round its forefinger. It them 
whirls the stone at great speed. Initially, to set it in motion, 
the finger has to be moved perceptibly. But, once the stone is: 
set in fast motion, a very slight wriggling of the finger is enough: 
to maintain the speed. Another child, just seeing the stone whir- 
ling at great speed and the finger moving very, very slightly, will 
think that the stone is responsible for the motion of the finger. 
But the fact is otherwise. The finger sets the stone in motion: 
and keeps it in its orbit. If the finger stops its wriggling motion,- 
the stone will also stop its motion and hang limp from the: 
thread. Even so, the Manas which is active all the time we are 
awake or dreaming, is apt to be taken as functioning independ-- 
ently. But, actually, it is the Buddhi which is the force work- 
ing behind it. While the Manas just gathers the impressions: 
it is the Buddhi which analyses the millions of impressions so 
received, accepts what are relevant, and arranges into 
a comprehensive order, rejecting summarily all the irre spn 
data. But for the latter, the former cannot ponte ou 
of the multitude of impressions received by it. So Chudan Ht TON 
cluded that, in relation to Manas, Buddhi was at POVEL S 
subtle and so more likely to be her real personatiy- 


But is Buddhi all in all? She entered the level of the 
Buddhi and started analysing: : 
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“Am I then the Buddhi? I cannot be. For, Buddhi is 
Nischayaroopa — determinative. It can function only in two 
ways, deciding and ordering. It is the ego or Ahamkaara at the 
back of the Buddhi that gives impetus for the Buddhi to func- 
tion, like a dam that makes the water flow in a canal. In rela- 


tion to Buddhi, therefore, my truer personality is the ego or 
Ahamkaara.” 


What does the Buddhi do? The Manas collects all the im- 
Pressions it receives from the senses and sends them to the Buddhi. 
The Buddhi analyses the complex impressions and churns out of 
them comprehensive, clear and concise knowleage. If you read 
a book of, say a hundred Pages, your eyes would have gone 
through almost each and every word and the corresponding im- 
Pressions would have gone to the Manas. But how much of it 
do you really grasp? Very, very little! The Buddhi rejects all 
but a little as useless and transfers what it accepts to the Chitta— 
that faculty which Temembers and forgets—to be stored in the 
subconscious, Again, when the Manas is in doubt, it is the 
decides the issue. Also when anything is to be 

done, it gives the order throu 
to act. Buddhi can 


_ Chudaalaa decided there must be some factor behind the Bud- 
dhi, more sentient and independent than it, which forces it to 
function thus. She gives here yet another simile to illustrate her 
point. There is a canal fed by a large reservoir. A child stan- 
h - ding. on the bank of the canal, a few miles from the reservoir, 
and seeing the water flowing evenly, will think that it flows by 
; _ itself, But, in fact, the flow is made possible and is regulated 
= by the Spill-gate of the reservoir which is, therefore, the source 
of the power that makes the water -in the canal flow. 
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Similarly, when we analyse our own personality, we are apt 
to think that our Buddhi functions by its own power. But the 
truth is that it is the ego or Ahamkaara that lends its power to 
the Buddhi to function. The ego is the arrogating factor in us 
that says: “My Buddhi, my Manas, my Sukha, my Dukkha’”, etc. 
It says also, ‘I did this’, ‘I did that, I enjoy this’ and so on. 


The ego is the primary manifestation of the Jeeva or the 
Aatman’s reflection. It is the ego that witnesses the thoughts. 
In relation to the Buddhi-canal, the ego is the reservoir. The 
Buddhi, at its grossest and farthest end of the flow, becomes 
the body—Prana and Manas being the less gross, intermediary 
stages. Actually, there are no separate compartments like Bud- 
dhi, Manas etc. These are just terms to distinguish the different 
functions and aspects of the Pure Consciousness when it expres- 
ses forth, just as a diamond emitting different rays and colours 
through its different facets. 


Chudaalaa decided that, in relation to the Buddhi, the ego 
is subtler and more Sentient. She then continued her self-inquiry 
further, now analysing the ego or Ahamkaara. 


ASHI A TS TT AAA: | 
sda Sead Fal ASAT AAT: II 


Ahamkaaropi nihsaaro jada eva savaatmakah 
Jeevena janyate yaksho baaleneva bhramaatmakah 


Reaching almost the last point of her analysis, she asked 
herself: ‘Am I the Ahamkaara, the ego?’ She came to the con- 
clusion that she was not. From the Buddhi level, she found the 
ego to be the more conscious principle lending its power to the 
Buddhi. But, when, transcending that level, she came to that 
of the ego, she found that even the ego’s consciousness was deri- 
ved. It had no original consciousness. By itself it was Jada— 
inert like a dead body. It was quite unimportant and without 
essence, as it could not also function independently. 

What is ego? Itis just a shadow of the en T 
is the primary expression of Pure Consciousness. The Je 
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Pure awareness, consciousness emerging as a ray from the Aat- 
man. It functions at different levels of our personality as Aham- 
kaara, Chitta, Buddhi, Manas and Sareera. Ahamkaara too is not 
one’s true personality. Hence, Chudaalaa concluded it was Nih- 
sara—without essence or content. Yet another simile is used here 
to denote the unreality of the ego. A child walking in the dark, 
sees a ghost. Terrified, it runs to its father and relates its expe- 
rience. The father takes a torch and goes out to investigate 
the child’s story. He finds that there is no ghost at all, but 
just a shadow on a wall. Thus the ghost, which in the dark- 
ness was so real and terrifying to the child, disappeared in the 
torch-light as an unreality. The truth was revealed by the light of 
the father’s investigation. So also in the darkness of our ignorance, 
the arrogating’ego seems to be the most powerful and all-important 


factor in us, but it disappears in the light of knowledge. It is 
but a mere Shadow of the Jeeva. 


Chudaalaa now 


takes the final plunge, She inquires “Am I 
then the Jeeva?” pa a: 


SAAT GOATS aare BAT fa: | 
TEs Fat ata I 


Jeevascha kalanaakaaro vaataatmaa hrdayethitah 
Sukumaarontaranyeng kenaapi parijeevati 


What is Jeeva? It is 
Ciousness, It creates and d 
and unmakes Samsaara, 
onceives the whole world. 


the primary expression of Pure Cons- 
estroys, projects and withdraws, makes 
The moment it is active, it projects or 
- The moment it retreats within, or re- 
o disappears for it. In sleep, the Jeeva 
Temains without expression, in a latent form. After sleep, when 
© emerge is the ego, then the Chitta, 

nd lastly, the world. The peculiarity 

of the Jeeva is its waywardness, Ih is like a child which is not 


Tegulations and which does just as it 
pleases. Similarly, the Jeeva 


S. too is unregulated by any principles 
— projecting and withdrawin » Coming and going, ‘waking and 
sleeping as it wills. It expresses at various times as the ego, 
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Buddhi, Chitta, Manas and Sareera. During sleep it withdraws 
all its expressions and remains quite like a coiled-up cobra in its 
basket. But through all these changes, mutations and 
transformations, it remains as a ray of Pure Consciousness. It 


exists, not by itself, but as part of the greater transcendental 
Aatman. l 


The Jeeva remains as Jeeva, only in relation to its projections 
—Ahamkaara, Chitta Buddhi, Manas and Sareera. The moment 
Chudaalaa transcended these levels and inquired into its Truth 
from the level of the Jeeva itself, it just dissolved into Pure 
Consciousness. There was then just the transcendental Bliss of 
the Aatman, variously called as the Ultimate Reality, Satyah, 
Brahman, etc. Wonder-struck by her transcendental experience, 
she exclaimed as soon as she came back to her normal state of 


consciousness : i 
a aA ada AASER | 
AA aA Mia Faxtorerefior N 


Aa aho jnaatametena chetyollekhakalankinaa 
Jeevo jeevati jeernena chidroopenaatmaroopinaa 


“Oh! indeed, I have found out, I have found out the great 
Truth, the secret of Existence! The Jeeva lives because of the 
supreme force behind it—the ever permanent, all-pervading: Pure 
Consciousness,—the Self, the Aatman.” j 


Chudaalaa now compares the Jeeva’s relation to the Aatman 
with that of an image to the mirror in which it is seen. | When 
you stand before a mirror; you see your image reflected in it. oe 
is there any reality in the image? No! By the reflection of t $ 
image, has the mirror undergone any transformation—again, i 
The fact remains that there is the mirror and mirror alone, inside 
as well as outside the image. The image you see is just a reflec- 
tion, an appearance. As long as you are looking at the tate 
are not at all conscious of the mirror. But if you shift your a 


i , e 
tion and look intently, focussing your sight on the glass surfac 


i the mirror. 
i “11 see that there is nought but the 
aa er the image. If the miror and 


The mirror is the reality and not i : 
mirror alone is the reality, then why should there be a seeming, 
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reflection: in it? The only answer is that' it' is just an expression of 
its very natare, the innate capacity or dynamism of the mirror 
tocrefiect.the. image of any object’ that is before it. 


Sövalso; fromthe lévet! off tHe Absollite, there is nought but 
the.Aatman;:.Brahmam or’ the: Pure Reality. The Jeeva is just an 
appearance,. There: iss nought: but! Brahman, within as well as 
without the:Jéeva:. But; if: that: Be so;. why should there be an 
appearmee:of! Jéevai ati all! and! the: consequent’ Samsaara arising 
fromit2” Idtis-just:thee dynamism or nature: of Brahman to ex- 
press: itseifliassthbcJéern: amd! the wortd!. They are nothing but æ 
Spheramas—ann expression: off Brahman. Having: im it: mo reality 
aparcfrommBEshinano. Aso Brahma dbess nor: undèrgo'any trans— 
fdrmationnbecausee off, ont im thee prowesss off this expression.. 


Herre.thbesiinide useeti—thee miror ant itts image. iss only tor 
dérodeaa pnetiguties aspectt off the reihtiom Uetwesm the Aatman: 
andc thke Jéeexa. Neo simile œm fully déscrie the Asmam. 
whithhissthbe Abbottu that tansemtis alll expressions amti iss be 
yonidalillcoarpasisomss. Chii tthe capacity aff the miror too reffeett 
withbayt iseHi umigepniimes amy tramsfimetiom im tte proesss. iss 
citedd hbeee. AA miiror cam neffextt iiy am aiijentt ttratt iss ausidèe 
oerapastt fform itt. whereas, im the Bratimomis expressam ass Jbosm 
thee expression tales pihce witttim the alllyemuding Batiman itt 
seHf. ass there: iss matting entel tm it. Mht is why the pieno- 
TRIR iss odlèei Spun. Binawa, ette., im Sumalinih. Mie atbsasst 
HEngiisth transiktiom af diese tuns waddi be Suftneveition. 


_ Th ttiis commentiiom, T shall present Riar similes thy whtidth war- 
ious medine saus baxe miad to desaire tiie different asgsesss aff 
Binlhmuns universal expression: 


I. Tike expression of the Universe is ke the cabin that you 
soz im a rope ia the dark. At dusk yen miiy INANE oa 
ri of rope, hine on the foor O Pea miie andi gest 
Teady to baat À to death, But on chaser ipadiian ih turfs 
am © be Rading but a piece Gf fope, Me was a nope alli 
the thos, bat it had the capacity O eemi a She im 
the dark and induse fear it yut. Se akso, Haidh ews- 
whore there is the eter peec Brahman aid Brahmin 


Sat Darsan; 


Ww. 


TAT. The wortLex gression! & like: ant mage roffested’ int 


BY 


129 


alone, we do: not see it, but only. the: diverse universe, full 
of Sukha: and: Dukkha.. But whem dissatisfied: and: disillu- 
sioned by the: worlds. we investigate into. its. reality,, we: find! 
that there is no world! as, such, but only Brahman Tt is 
the Brahmam that is, expressing: itself as, the: universes, 


A questiom may arise: here. The: rope: appears: to be a: 
snake only because: there: is. a similarity im size, shape: and! 
general: appearance: betweem the two. Also, the rope: is dif- 
ferent. ftom the srake andi has am existence: apart. and: dif- 
weer Brahman andi the Universe,. for the former te appear 
Eraman? 


To allky this doubt. the second! simile is fomisħhet. The 
waiti exprsssiom appears im Baliman as sœ many: waves: 
andi butiks do om the surface of the oceam. The waves 
tent iis the same as the mass of water underneatt: them. evem 
ttough. in appervamse, tie waves and: bubbles do mot me 
senbile the still column of water. Wher they rise: up,. they 
However give am impression of being different from. their 
substratunm, whereas they ave mo existence: at. all. apart- frou 
tthe amm. Sw alko tlhe Universe emanates from: and dis- 
wiks inw Batman. Ik has no existence apart. from Bral- 
mum, attigi it gives the impression: of being a sparate 
enmitiy by itselk. 


Tine, amii anoer doude may arise: The water off 
tthe agem aam rike as waves oniy im a space: where there: iss 
mower. Does tie eXprassion of Brahman as the umverse 
Sintilvtly, tutte pilice in a space whers Bratman does not 
Baia”? The anwor tor Mis is givent int tie next smile 
2 mirok. 
Tire rertlenttion! kes place within’ Me miror. But avor — 
tthe jinuge iy see! Het a nonche but tie miror ae 
wem te hinge i seeti die mirror & Tot sean. are = 
ttle aypraseibt! off Me aniversa tates pisos witht 
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Even where that expression takes place, there is nought 
but Brahman. Also, Brahman does not undergo any trans- 
formation because of the expression, even as the mirror 
does not get transformed by the reflection When the 
expression is seen, Brahman is not seen and when the 
Aatman is intuited or realised. the expression ceases to 


appear as such. 


But even this simile is not fully correct, because a 
mirror can reflect only an object outside it. Does the ex- 
pression of the universe also take place because of an en- 
tity outside, apart from Brahman? To answer this, the ` 
last simile is given. 


IV. It is like the blowing of wind. A gust of wind starts in 
; the atmosphere, blows through the atmosphere and subsides 
in the same atmosphere. In the wind, behind the wind, 
: during the wind’s blow and after, there is nought but the 
: ‘same atmosphere. Yet you could feel the gust of wind 
distinctly during its blow, while, in the normal state. you 
do not feel the atmosphere. So also the expression of the 
universe takes place in Brahman, from Brahman and by 
Brahman. In the case of the wind you could feel its blow 
only by one sense-organ namely, the skin. In perceiving the 
expression of Brahman as the universe, all the five sense- 
Organs are involved; that is all. The Pure Reality, percei- 
ved through the five sense-organs, appears as the world. 
These similes are used just to bring out the various aspects of 
lly indescribable. No simile can be per- 
seers who experienced the supreme Bliss of 
to convey to others their experience, as far as 


So they described that s d 
i a tate as best as they could, 
employing many similes and Sometimes even paradoxes. 


Chudaalaa too w . 
Brahmaanubhava—e as so struck by the Supreme Bliss of her 


Xperience of Brahman—that she exclaimed as 


Badaki pei ee the levels of body, Manas and 
level, when she inqui at of ego and the Jeeva. From that high 


‘red ‘Who am T'?, the ego just disintegrated 
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and she was one with Pure Consciousness. The death or disin- 
tegration of the ego did not mean the death of her personality 
but an expansion of it into universal proportions. She experienced 
not the agony of death, but the Bliss of Self-realisation and the 
consequent knowledge of her immortality. This is what Ramana 
Maharshi has explained in the second Sloka of the text. f 


When man, afraid of death or changes, surrenders to God, 
he forgets his body, mind and the world. Thoughts cease and 
when the surrender is complete, his ego also disintegrates for a 
split second, at least, and hë is beyond the realm of binth and 
death. He has a flash of Aatman, his true nature, which is birth- 
less and deathless. When he realises his immortality and again 
comes back to his ordinary level of consciousness, can the thought 
of death trouble him again? Can he ever again be bothered by 
the changes that occur in his life? He now knows the perishability 


of his body, mind and intellect and the imperishability of his 
Aatman. 


As already observed, the full and correct import of the 
statements contained in these two introductory slokas will be 
clearly understood only after we deal with the rest of the Slokas. 
So let us now pass on to them. 


Baad sAm qea: TH: SAAR: | 
Arisa Sad a AA a e: AASE TH: UR 


Sarvairnidaanam jagatohamascha | 
Vaachyah prabhuh kaschidapaara saktih, 
Chitretra lokyam cha vilokitaa cha. 
Patah prakaasopyabhavatsa ekah 


First and second Lines 


sarvaih—by everybody; nidaanam—the pees anes 
jagatah—of the world; ahamah cha—and of a tee Bar 
chyah—is to be conceded. has to be accepte ; i p cs 
Ultimate Reality—Sarveshwara; kaschid—a certain; apaara 
saktih—which is of limitless power. 
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“It has to be accepted by everybody that the cause of the 
whole world as well as the notion ‘I’ is the great Sarweswara, 
whose powers are unlimited.” 


Third and fourth lines 


chitre—in the world picture; atra—here; lokyam—the seen; 
cha—and; vilokitaa—the seer; cha—and; patah—the background; 
prakaasah—the process of seeing as well as the process of ex- 


pression; abhavat sa ekah—are nothing but the manifestation of 
that One Reality. 


“Here, in this world-picture, the seen, the seer, the back- 
ground and the process of seeing (or expressing) are all the 
manifestation of that One Reality.” 


When you see a cinema show, there are four factors involved : 
(i) the different scenes coming and going in succession, (ii) the one 
who sees the show, (iii) the background or screen on which the 
scenes come and go and (iv) the process of seeing the show. 


` If we take the whole universe to be such a show, we find 
that: 


(i) the scenes are the things that we see around us and 
experience, namely, the Samsaara; 


(ii) the seer is the experiencer of Samsaara; 


(iii) the background is the non-changing Reality on which 
the world-expression takes place; 


(iv) the process of seeing is our coming into contact with 
' the world and experiencing Sukha and Dukkha. 


Ordinarily, we take these four factors to be different from and 
independent of one another. But are they really so? Let us 
analyse. As already observed, when you experience that great 
Bhakti Bhaava described earlier, there is no world for you, no 
body and no mind. Even the arrogating factor, the ego, dis- 
appears and what remains is the non-changing, deathless, birth- 
less and blissful Pure Consciousness. This is the substratum of 


Sat Darsan TR 


your very being, the basis of your very life. It is your true 
state. It is the background referred to above. ' 


When from that state you come back to the ordinary level 
of consciousness, the first thing that sprouts up is the ego or 
‘P notion; then emerge the Buddhi. the Manas, the body and 
the world-in that order. Where do these all come from? From 
the Pure Consciousness itself. Ordinarily, we take the world 
as well as the experience derived from it to be different from 
us. But they are not. It is only when the seer, that is, the 
ego comes out from the Pure Consciousnses that the world also 
comes into being. The seen world is thus not different from the 
seer—ego—which, in turn, is not different from the Pure Cons- 
ciousness from which it has emanated. Again, the process of 
seeing or experiencing can take place only when the seeing 
equipment, the Antahkarana, consisting of Buddhi, Manas and 
body, has emanated from the Pure Consciousness following the 
ego. Thus the process of seeing or experiencing, too, is not 
different from that One Reality—Pure Consciousness. So, in 
the show, that is this visible universe, the seen, the seer, the 
process of seeing as well as the’ background for’ the scene, are 
all one and the same, namely, the Ultimate Reality or Pure 
Consciousness. Is it not then to be conceded, by those who 
have experienced in their Self-realisation the transcendental unity 
of Existence, that the causeless cause of this great universe as 
well as the ego is the same and that it is a great power? 


When from that sublime state you come back to the ordi- 
nary level of consciousness, the first to emanate from the Pure 
Consciousness is the notion ‘P the subject which experiences 
the world. Upon the ‘T all the thoughts develop. When thoughts 
emanate, objects too appear. The process of experiencing or 
predicate, can occur only when the experiencing equipment, that 
is, the Buddhi, Manas and the body, begin to work, emanating 
from the Pure Consciousness as the further projection of the ‘T 
notion. The objects experienced and the world depend upon 
the experience within. Independent of the experience, nothing is 
experienced, for there can be an object only in relation to the 
subject and the predicate. 


Lomi rei = eel a so Ske a 
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. Thus the experienced world is dependent on the experience, 
This, in turn, depends on the experiencer, the entity consisting 
of the ego, Buddhi, Manas and body—all emanations from the 
Pure Consciousness. And what is experience? It is but a ripple 
of awareness, These moving ripples can come up only upon 
a non-moving background or substratum which, again, is the 
same Pure Consciousness. Thus, in the phenomenon that is the 
visible universe, the seer (experiencer), the seen (the experienced 
world), the process of seeing or experiencing, as well as the 
substratum, are all one and the same Ultimate Reality or Pure 
Consciousness. Those who have experienced the transcenden- 
tal unity of Existence concede that the causeless cause of this 
great universe as well as the basic ‘I’ notion, is the limitless 
power, Sarweswara. Can it be otherwise? 


If that be the position, the question arises as to whether the 
Ordinary religious practices of the world can help in the realisa- 


tion of that Ultimate Reality. Ramana Maharshi answers the 
query in the next Sloka; 


ATTA SAITAMA AE R | 
X a Tene ee aaa g 


Aarabhyate jeevajagatparaatma 


Verse 4 


T attvaabhidhaanena matam samastam 


Idam trayam yaavadahammati syaat 
Sarvottamaahammati-soonya nishthaa 
First and second lines: 


a 
cena been _Started, instituted, propounded; 
cepting vihat a tattvaabhidhaanena—by hypothetically ac- 
World and God; mang ang their validity, three things, Jeeva; 
‘ ' Matam samastam—all the religions of the world. 
“All the religi 
Pothetically 
God.” 


Ons of the world è 
accepting tee have been propounded by hy: 


things viz., jeeva, the world and 


i 


coe 
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The word ‘Paraatma’ in this verse refers not to the Almighty, 


Sarweswara Of limitless power, but to the limited concept of a 
Creator-God. ; 


Take any religion of the world. It will tell you that God 
created the world as well as the Jeeva—the psycho-physical en- 
tity consisting of the body. Manas, Buddhi and the ego. Jeeva 
is the one who experiences Sukha and Dukkha; feels, ‘I am sick’ 
or ‘I am healthy’, ‘I am happy’ or ‘I am unhappy’. When the 
Jeeva experiences the things of the world, it begins to wonder 
wherefrom all these have originated; how and why? Since it 
cannot answer these questions, it accepts, hypothetically, that 
there is a God who created the world as well as itself (Jeeva) 
and whose doings cannot be questioned. 


Every religion takes for granted the reality of the world, 
the Jeeva and Creator-God, each separate from the others. No- 
body has been able to find out why and how God created the 
world with the Jeevas, nor did anyone answer the question, , 
often asked by sceptics, could not the God have created the 
world a better one, free from misery and unhappiness? So the 
masses were just told “Don’t question about God. To question 
Him is blasphemy.” l 


This is the position of all the denominational religions, but 
not of Vedaanta. Vedaanta alone questions the very reality of the 
world, Jeeva and the creator God! It does not take anything 
for granted, because, as Ramana points out in the next line — 


Third Line: 


idam—these; trayam—three (exist); yaavat—as long as; aham 
matih—the ‘I’ notion; syaat—exists. 


“These three—ie., the world, Jeeva and God—exist only as 
matih— the ‘I’ notion; syaat—exist. 


During the intense Bhakti Bhaava, referred to earlier, you 
do not feel the existence of the world, the mind or your body. 
Nor do you feel that there is a Creator—God. All these are but 
notions in the mind. And when the mind itself ceases to be 
and thoughts vanish, God. world and Jeeva too vanish. When 
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f consciousness, you are 

the normal state o' ia 
first fae te bai ‘T notion. en T aes oe 
the thoughts that make up the mind, with the notions and feel- 


ings relating to the world. 


, ist only as long as the 
’ , Jeeva and the world exis 

ego pore eN an To the question, “Who created the world 

and man?” the other religions reply ‘God”. But Vedaanta boldly 

asks: “Who created God?” Its own astounding reply is: 


“The mind created God and it still does”. It may shock you 
at first to hear this, but you will realise this truth when you 
Ponder over it calmly, deeply and with free, open mind. Vedaanta 
is courageous. It requires a strong mind and intellect to grasp 
its teachings. That is why the Upanishads declare: 


ATH AVA BAT: | 
Naayamatmaa balaheenena labhyah 


“You cannot have Aatma Jnaana or Self-realisation if you 
are intellectually weak and mentally timid.” 


People pray, “Oh, Krishna! give me Aatma Jnaana”. They 
do not know who Krishna really is. Who is the Krishna that 
you are worshi 


Pping? If it is the physical Krishna, born of 
Devaki, he is dead and gone. The blue coloured Krishna with- 
the flute, whom you Worship, is only a mental notion, a progeny 
Of the ego. He exists as long as the mind and ego exist, Real 
Krishna is not the physical Krishna, the son of Devaki, but 
“Poorna Brahma Sanatana”—as the the Bhaagavata 
Says. He is the Aatman that is in one and all. That very 
Krishna, whom we adore With the offerings of flowers, sweet- 
meat and prostrations, Says in the Bhagawadgeeta: 


: eLA 
oC ahmi eas fate | 
Eeswarah Sarvabhootaanaam hrddeserjuna tishthati. 
` “Eeswara is within each and aie 
Aatman” and further adds: ae ee 


Se 


ern” 7 
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ee 


Tameva saranam gachcha sarvabhavena bhaarata 


Take refuge, O! Arjuna, in that Supreme Reality by every 
possible means. The physical Krishna does not exist now, but the 
Krishna that is the eternal Aatman—the Divine in each one of 
us—existed then, exists now and will exist for ever. It is that 
Krishna, in whom we must take refuge. This is the real philosophy 
of Krishna. 


Hindus originally did not believe in a Creator-God, That 
concept came much later and true it is that it has its own 
validity and utility. A man dominated by Rajo Guna entertains 
many desires and in order to fulfil them he is engaged in one 
activity or other, physical and mental. Tamo Guna makes one 
slothful, lazy, ignorant and animal-like. His mind is not able 
to concentrate on anything. The truth that one is the Aatman and 
that to realise it, one must practise Saadhanaa—meditation, 
cannot be easily understood by men of Tamo Guna. The con- 
cept of a Creator-God with name and form, as well as the 
notion that man has duties and privileges; wife and children to 
look after, are put forth before such Taamasic persons in order 
to provide them with an ideal and inspiration to activate and 
strengthen them. Such ideas also help to bring about some 
regulation and self-restraint in the extrovert lives of Rajo Guna- 
atmikas. Worshipping a personal God, chanting His name, doing 
Pooja, observing, certain restrictions such as fasts and silence, 
help to inculcate in them habits of self-control. These also puri- 
fy the mind and make the intellect sharp enough to comprehend 
the subtle truths of Vedaanta. By such slow and steady steps, 
those who practise the religious observances are elevated to 
higher planes. 

But, even as a student who passes the Matriculation ¢xa- 
Mination has to leave the school and join a college for high er 

: tand the highest philo- 
studies, so also one who seeks ‘to understar Creator-God that 
sophy of Vedaanta has to outlive the idea of a ae ih higher 
helped him once. As a Vedaantin who has risen e 

; ee of the concepts of the 
plane, he must enquire into the truth 
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world, Jeeva and God. He has to ask:-“Do these abide under 
all circumstances and conditions as anything real should do?” 
Inquiring thus, he would know that these three exist only as 
long as the ego ‘exists. Fhe Ultimate Reality is that which exists 
even when the ego dies. 


Fourth Line 
Sarvottamaa-ahammati-soonya-nishthaa 


Sarvottamaa—the best of all; aham mati soonya—devoid of 
ego or the ‘I’ notion; nishthaa—the process, technique, science 


dr method (there is no word in English that translates this word 
exactly). s 


“That Nishthaa or method is the best of all in which the - 
, aspirant gets rid of the ego completely.” 

‘As we have seen above, the concepts of God, world and 
Jeev are but the progenies of the ego. These have no existence 
apart from it. To realise the Aatman, one has to transcend the 
ego and merge in the Aatman. Ego plays ‘the dual role of pro- 
jecting from itself the world, God and the Jeeva, through its 
notions, as well as covering up the Aatman, its own source. It 
can act in two ways; either engage the mind externally in dealing 
with its own creations, the world, God and the Jeeva, or withdraw 
the mind within, inquiring into its very source, the Aatman. The 
former is Pravrtti and the latter Nivrtti, 


The more and more extrovert the mind is, thicker and thick- 
er becomes its veil over the Aatman. An individual of this 
nature knows no peace of mind, being caught up in the mesh of 
his own creation. A Stage comes when he gets sick of the whole 

ing and his mind turns naturally to thoughts of God who is 
beyond all changes. When he thus tums the mind more and 
more Godward, he becomes introvert—Nivrtta. Then the veil 
over the Aatman becomes thinner and thinner, At last, through 
intense devotion, or surrender to the inner Divinity, one’s own 
Self, the ego suddenly disintegrates and the Self is revealed. 
This may be just a flash for a second, but even that brief glimpse 









Pypapeenre na eny 


2 Seagate? 
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is so blissful and supremely satisfying that no doubt is left in 
one’s mind, when one comes back to the normal state of cons- 
ciousness, as to what the true Self is. 


This dissolving of ego in the Aatman and experiencing div- 
ine Bliss, which is the very nature of the Aatman, is governed by 
no rule or regulation as to who can practise it and who cannot. 
The distinctions between man and man, such as caste, creed, 
colour and sex, have to bearing in Aatma Nishthaa. The Aatman 
is the same in one and all. Be he a Hindu, Muslim, Christian, 
Zoroastrian, Buddhist or Jain, he can practise it remaining with- 
in the fold of his own religion. This Nishthaa does not require 
any outward conformities or observances. This requires only 
the inner understanding and expansion, the outliving of one’s pet 
dogmas and creeds. 


It is, strictly speaking, wrong to call Vedaanta a Hindu phi- 
losophy. For, Vedaanta is not a creed, but a science. Though 
it was originally propounded, practised and perfected by the 
ancient Vedic Rshis of Bhaarat, it is essentially a universal phi- 
losophy that can be practised by all humanity. It is as absurd 
to call Vedaanta a Hindu philosophy, limited only to the Hindus, 
as to call the law of relativity Jewish, just because its discoverer, 
Albert Einstein, happened to be a Jew. Even so, by taking to 
Vedaanta one does not and need not give up one’s own religion 
and become a Hindu. Krishna says in the Bhagavadgeeta : Sid- 
dhim vindati maanavah—“Men attain Realisation.” ‘Maanavah 
means all human beings who are capable of thinking. It 1n- 
cludes all races of men as nO limitation of race, caste, creed, 
colour or sex is laid down. Ramana Maharshi proclaims that 


the best Nishthaa, the best path to attain God-realisation, is tbe 
one by which the ego disintegrates completely. He not = 
this path any particular name as it is universal. All z i a oe 
philosophies meet and merge in this royal highway © ; 


Why do people take to religion Or philosophy? Only to 


acquire true, lasting peace and happiness, unaffected by outward 


circumstances. Peace and bliss are the highest and the only 





> 
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true aspiration of the human mind. If that is to be had in one’s 
own being, on the disintegration of the ego, is not that the best 
Nishthea in the world? That being so, Ramana says: 


Verse 5 , 
aa aT at ARE we T Te ga A gar ara: | 
wear Neffes RET I net 


Satyam mrshaa vaa chididam jadam vaa ` 
Dukkham sukham veti mudha vivaadah 
Adrshtaloka nirahamprateetih 
Nishthaavikalpaa paramaakhileshtaa 


First and second lines 


satyam mrshaa vaa—true or false; chit—sentient; idam— 
this (world); jadam vaa—or inert; dukkham sukhaam vaa—full of 
misery or full of joy; iti—thus; mudhaa—useless, purposeless; 
vivaadah—arguments and discussions. : 


“Your arguments as to whether the world is real or unreal, 
whether it is sentient or insentient, whether it is full of hap- 


Piness or unhappiness, are useless, serving no purpose what- 
soever.”’ ; 


Even if you carry on the arguments till doomsday, you are 
not going to arrive at a satisfactory conclusion, because, your 
very taking the world for granted, assuming it to be real, is 
wrong. It is futile to try to find the origin of the world, looking 
from the level of the mind. For, the world is there only when 
mind is there. When the mind ceases to exist, the world too 
ceases to be, for you. Recognising this fact jf you turn your 
mind inward and pursue the search, then the mind as well as 
the world cease to be. In the Bhagawadgeeta Krishna says: 


ea . 
TOT MERRI MEAT, | 
Oordhvamoolamadhah Saakhamaswattham praahuravyayam 


“The Aswattha tree with its roots above and branches below, 
is said to be imperishable.” 
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= bes is here compared to a tree standing upside down- 
e visible part of the tree, namely, the branches, trunk, twigs 
leaves, flowers and fruits are facing down, but the roots are up. 
What is the meaning of this curious statement? It means that 
. the origin or cause of the visible world is invisible. 


To know the origin of the visible universe, Prapancha, is 

not easy as it is in the invisible realm. In an ordinary tree, the 
visible parts above the surface are subtler than the roots which 
are embedded in the gross earth. But in the tree of Samsaara— 
the tree of the universe, the visible parts are gross compared to 
its roots which are invisible and infinitely subtle. Again, this 
tree is said to be imperishable, Avyayam; as well as—Asvattha— 
that which does not last the next moment. How can these para- 
doxical statements be explained? 


The visible universe appears to you only along with the 
mind. , From the level of the mind, you cannot trace out its 
origin, in time and space and so it seems to be without beginning 
and end, existing always and Avyayam—imperishable. But if, 
recognising that the world has no existence apart from the mind, 
you transcend the mind, the universe ceases to exist for you. It 
is so transitory, Asvattha, that the moment the mind turns with- 
in, it (the objective universe) ceases to be. 


Not knowing this, people engage in useless discussion as to 
whether the world is real or unreal, whether it is sentient or in- 
sentient, happy or miserable and so on. When you g0 farther 
and farther in quest of Truth, you have to close all books of 
philosophy. For, they are nothing. but expressions of certain 
ideas, concepts and imaginations, which are all progenies of the 
ego and mind. Instead, know that the world exists for you only 


as long as the mind is there. Then make a research into one’s 


own being to trace the origin of the mind. When that is done, 


it will be found that: 


Third and Fourth lines 


rld is not seen; nirahampratee- 


adrshtalokaa—where the wo 
nishthaa—that process or state: 


tih—where the ego disintegrates; 
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avikalpaa—without thoughts or ripples; parama—supreme; akhi- 
leshtaa—most dear to everybody, fully satisfying to everyone, ' 


“That state where the world is not seen, where the ego 
disintegrates completely and where there are no thoughts or 
vibrations, is the most pleasing, fully satisfying and supre- 
mely blissful.” 


The ego, the primary offshoot of the Aatman, is nothing but 
a wave or vibration of Pure Consciousness. From the ego, ema- | 
nate the mind and the world. The mind, expecting to get un- 
alloyed happiness from the world, is. sadly disappointed. It finds 
that any joy it derives from the world is quickly followed by. 
misery. The ordinary man does not recognise this fact, but works 
with all his energy and will, in pursuit of the ever-eluding joy 
from the external world. PERE i i 


_ But a person who has had the transcendental Bhakti expe- 
tience, knows that real. bliss is not outside, but within oneself. 
It is experienced in that state where the world is not expe- 
rienced, when mind is free of thoughts and the ego which han- 
kers after outside happiness is itself dead, disintegrated. This is 
the supreme state dear to all persons alike. Here the mind re- 
mains ‘Avikalpa’, thoughtless. 


The term ‘Avikalpa’ also means ‘without doubts’. Such a 
State is one and one alone. Duality can be only in the mental 
level where alone one can have doubts as to what is real and 
unreal. When you transcend the mental level, there is nothing 
seen, no seer and no seeing. There is no subject-predicate-object 
relationship. In this transcendental state misery completely cea- 
: It is aptly termed Sat-Chit-Aananda—Pure Being, Pure 
fini and Pure Bliss. But even this term is inadequate 
peili ji what 8 indescribable. Without realising this trans- 
diusia eae it at nikaa folly to engage in seemingly learned 
tëm of e as to whether the world is real or unreal? Any sys- 

philosophy which does not recognise this supreme spiri- 


tual path to Truth, is utte ad 
fusing intellectual drill. Tly useless. It can at best be a ! 


Sat Darsan f 143 


Verse 6 


RARR q reaR A | : 
SREY a aR a: aa aT saae TN Si 


Saroopabuddhirjagateesvare cha 
Saroopadheeraatmani yaavadasti 
Aroopa aatmaa yadi kah prapasyet 
Saa drshtirekaa-anavadhirhi poornaa 


First and second lines: 


saroopabuddhih—the idea of form; jagati—in the world; 
eesvare cha—and in God; saroopa-dhih—the notion of form; 
aatmani—in the Aatman; yaavat—as long as; asti—is (remains). 


“Man has the understanding that God and the world are 
_ with name and ‘form, only as long as he considers his Self 
to be having name ‘and form.” ig? & . 


- Man identifies himself with his body, mind and intellect. 
When his body acts, he says ‘I act’; when his mind thinks, he 
says ‘I think’, When he thus identifies himself with the psycho- 
physical entity, he naturally thinks he hag name and form. From 
that level when he views the world, it is as real to him as his 
own body with which he perceives it. As long as man thinks 
that he has a name and form, he will’ also attribute a name and 
form to God and the world. Since he thinks he has a body, he 
takes it for granted that God also has a body. But what is one’s 
true state and from that state how does he view the world and 
God? 


Third and fourth lines: 


aroopa— formless; aatmaa—aatman yadi—if (when); kah— 
who; prapasyet—sees (experiences); saa drshtih—that vision; 
ekaa—one (alone); anavadhirhi—unlimited indeed; poorna—full. 


“If the Aatman were without name and form, who is there 
to perceive and experience - the world and think of God? 
So, the unlimited vision of Truth alone is full and compre- 


hensive.” 


’ 
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Man is, in reality, without name and form; these being just 


- two notions in the mind. When he experiences his true trans. 


feel either his body or the 
dental state, he does not c world. 
=a po he think of God then, When the ego issues out as 


. the primary expression of Pure Consciousness and when, upon 


it, the mind emanates, the notions of the body, world and God 
make their appearance. The world and God with name and 
form, as well as man’s identification with his own body, pos- 
sessing name and form, are purely in the mental level. But his 
true state is one which transcends the mind and is as such be- 
yond name and form. When he has, in that state, no experience of 
the body and mind, who is there to see and experience the world 
or think of God? This full, comprehensive and transcendental 
recognition of the Reality is had at the time of Realisation. 


After this vision, man sheds for ever his fractional and 
false concept of himself as a limited being with name and form, 
conditioned by the ever-changing external world and governed 
by a God who created him. Instead, he now realises that his true 
state is beyond the body, world and God, beyond the ego, com- 


l pletely blissful, full, unlimited, all-pervading; birthless; deathless. 


and transcendental. 


Many people, on hearing that the state of Realisation in- 
volves Manonaasa or destruction of the mind, are afraid that 
they will lose their personality or individuality after Self-realisa- 
tion. But it is not so. When one comes out of Samaadhi, the 
most significant change in him is the absence of the ego. His 
actions and thoughts are now entirely free of selfishness. As a 
result, his whole personality is divinised. He loses all narrow- 
ness and acquires a universal outlook. He radiates universal 
love. Anyone coming in contact with a Self-realised person 
spontaneously feels the glory of his high spiritual state. He 
feels So uige to emulate the saint. Far from the saint’s perso- 
-e or individuality being destroyed by Realisation, it gets 
= on oo and sublimated. The Reality, when expe 

ough the five sense-organs, appears as the world and 


the body. But when w a j WORS 
Aatman beyond name e realise the same in Samaadhi, it is the 


5 and form. The fir i is fractio- 
nal, partial an : st experience 1 
prehensive. ph aa incorrect, but the second is full and com- 
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Verse 7: : SS wkd 
adaa SF aera fè Bat amfa? | 
X far Wad aaa cafe $ ar wat? Ag i o 


Yat panchakosaatmakamasti deham ; 
Tadantaraa kim bhuvanam chakaasti? 

Deham vinda panchavidham tadetat 

Pasyanti ke vaa bhuvanam bhanantu 


First and second lines: 


yet—that (which); panchakosaatmakam—consisting of the 
five sheaths; asti—is; deham—body; tadantaraa—without that; 
bhuvanam chakaasti kim—does the world reveal (by itself)? 


“Without that personality consisting of the five sheaths, 
does the world reveal by itself?” £ 


Before explaining the whole verse, it is necessary to under- 
stand what are the five sheaths mentioned here. According to 
Indian philosophy, man’s personality consists of five sheaths— 
the Annamayaæ Praanamaya, Manomaya, Vijnaanamaya 
and Aanandamaya kosas. We are normally aware of only the 
Annamaya, the outermost gross body. The athers are subtler 
compared to this, and invisible as the X-ray which, though not 
visible is more subtle and powerful than the ordinary rays. Simi- 
Jarly the innen sheaths are more subtle and powerful than the gross 
body. Their existence is as much a fact as that of the visible 


physical body. 


Panchakosaatmakam deham means the gross and subtle body 
together consisting of five sheaths. These are as follows: 


1. Annamaya Kosa or the food-sheath. This is the physical 
body which becomes fat or lean, depending upon the eat- 
ing and non-eating of food. It comes out of the mother’s 
womb and ultimately dies and dissolves in the five ele- 


ments. 
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. Praanamayakosa. This is the vital air sheath. According to 
the yogic sciences there is an. invisible nerve current linking 
the mind with the sense organs, which is in no way con. 
nected with the nervous system found on dissecting the body 
and which modern doctors speak of. This current flows in 
all parts of the body, serving as the link between the mind 
and the body. This is called by the yogis as the Pravaahee 


_ Sakti, the flowing current. | bas 


3. Manomayakosa. This is the mental sheath. The sensitive 
plate upon which the sense perceptions are registered is 
called Manas or mind. It cognises the world through the 
five senseorgans by taking in the sensations and convert- 
ing them into ideas or notions. Manas can work only in 


association with the sense organs, 


4. Vijnaanamayakosa. This is the intellectual sheath or 
Buddhi—the deciding and ordering faculty. Mind grasps 
the sensations and supplies the corresponding ideas to the 
Buddhi which collates them and comes to a decision, which 
is called knowledge. It also gives orders to the mind. The 
functions of the mind and the Buddhi have been fully ex- 
plained while dealing with Chudaala’s Aatma Vichaara. 


5. Aanandamayakosa. This is the Bliss-sheath, the subtlest 
of all. It is the seat of the ego. Ego’s true state without 
any expression or projection is known as sleep. In it we 

- experience a certain happiness coming out of our non- 
m of unhappiness and the motions and changes 
of life. 


The ego has two aspects: Aavarana—veiling of or covering 
up of the Aatman, and Vikshepa—projection as the intellect, 
mind, body and the world, thereby creating Moha, delusion, 
the notion that the world and body are real and that happiness 
is to be had from the world. 


In sleep, the Vikshepa ceases temporarily and Aavarana alone 
is there. The ego remains quiet, withdrawing its hood as a snake 
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l does while curling up in its basket. Happiness and unhappiness 
are two different vibrations in the Antahkarana. In deep sleep, 
since the mind itself is absent, we experience neither Dukkha nor 
Sukha. This state is of the Aanandamayakosa. The happiness 
therein is at best a negative One, which is best illustrated by the 
following example. A man struggling from irritation caused by 
‘a particle of dust in one of the eyes feels immensely happy as 
soon as that particle is removed. Jt is not positive happiness, 
as it was caused not by his getting something new, but by the 
Ttemoval of the dust particle that gave him Dukkha. Similarly, in 
sleep too we are happy as we don’t feel any Dukkha. 


Our personality consists of these five sheaths. Ramana Mah- 
arshi asks: “Has anybody ever experienced or cognised the world 
independent of or except through one’s personality consisting of 
these five sheaths?” Does the world reveal itself by itself? No. 
It is only when the mind cognises something and takes it to be 
the world, that we are conscious of it. It becomes valid for us 
only when our mind is conscious of it through the sense-organs. 


Independent of these five sheaths, the world is Brahman. 
That is its true state. When Brahman expresses itself, it does so 
~ as the experiencer, the experience and the thing experienced; 
Actually, these three seemingly different aspects are one and 
one alone—Pure Consciousness. But speaking from the level of 
the manifestation or expression, the experiencing and the thing 
experiencd cannot exist without the experiencer, who is the per- 
sonality with the five-fold sheaths. But the experiencer can be 
without one or both of the other two in the triad. Ome can 
create a world within himself by simply imagining about it, 
as he actually does in dreams. Here, though the external world 
does not enter his senses, he is having experience of a world of 
his own creation, with experience of Sukha or Dukha. A man 
can also have purely intellectual thoughts without objects, as 
when solving a mathematical problem. Again, in deep sleep, 
a man experiences nothing, yet he exists and is aware of the 
absence of any experience. Thus, independent of the experien- 
cer, there is neither an experience nor a thing experienced. 
Here Ramana asks: 


Fe Or Se ear a sot 
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Third and Fourth lines: 


deham—body; vinaa—without; pancha-vidham—the fiive-sheath- 
ed; tat—that; etat—this; pasyanti—has seen (experienced); ke 
vaa— if anybody; bhuvanam—world; bhanantu—let them report.. 


“Jf anybody has seen or experienced the world without 
the Deha or the five sheathed personality, let him report 
(to me). 


Here Ramana Maharshi throws a challenge. But there is none 
who can truthfully say: ‘I have experienced the world indepen- 
dent of the five sheaths’, For, independent of the body, the 
world is not a fact; independent of the mind, the body is not a 
fact. And the mind is a series of ripples that sprout upon the 

Consciousness. This is presented-logically in the next two Slokas. 


Verse 8: 


aaaeed sad aed RAPAIRE | i 
RAM AT TA MA AEM R: M MeN 


Sabdaadiroopam bhuvanam samastam 
Sabdaadisattendriya-vrttibhaasyaa, 
Sattendriyaanaam manaso vase syaat 
Manomayam tadbhuvanam vadaamah 


First line: 


sabdaadiroopam—in the form of the five Sense-perceptions, 


such as sound, sight, taste, smell and touch; bhuvanam—the world 
samastam—whole. 


“The whole world is in the form of the five sense-per- 
ceptions, sound, sight, taste, smell and touch.” 
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What is the world? On a superficial observation, it appears to 
ibe wonderfully variegated. Tall mountains, vast oceans, dense 
forests, dry deserts and flowing rivers are but a few that go to 
make up the beauty of the world, not to speak of the millions of 
living organisms that inhabit it. Yet, on a close analysis, it re- 
veals itself to be nothing but the various forms of Sabda-roopa- 
+asa-gandha-sparsa. How do you become aware of anything in 
the world? Only by one or more of these sense-perceptions. An 
elephant may be standing in front of you. But it is not a fact of 
experience for you unless you either see it or touch it or hear its 
movements, Anything and everything in the world enters our 
‘consciousness only through one or the other of the five sense- 
‘perceptions. If a man is born blind, that part of the world made 
up of colour and form are entirely absent for him. Similarly, the 
‘World experienced by those who have defective sense organs, is 
‘different from the one experienced by a normal person with all 
senses in tact. Thus the world enters you through the sense- 
‘organs alone, not by any other means. Whether you are looking 
-at your child, at a cinema, a marriage ceremony, or a funeral 
Procession, it is sight and sight alone. A seemingly complicated 
and lengthy algebraic problem can often be resolved into a very 
‘simple form on simplification. Even so, the seemingly variegated 
‘world resolves on close analysis into just these five sense-percep- 
‘tions. So the world, as Ramana Maharshi says, is nothing but 
‘sense-perceptions. 


Second line: 


sabdaadisattaa—the existence of sensations; indriya vrtti— 
(by) the corresponding thoughts; bhaasyaa—are revealed; 


“The existence of sensations is revealed by the corres- 
ponding thoughts.” 


If the world is nothing but sensations, a doubt may arise 
‘whether the sensations themselves do not exist with the objects 
of the world; whether they are not the qualities of the objects 
perceived? If you blow the horn of a car, does not the sound 
rest with the horn? Is it not a quality of the horn? No, because 
the sound is sound only in relation to your ears. Independent 


oe eet aac A 
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the ears there is no sound, independent of the tongue there 
of e yra and so on. A man with jaundiced eyes sees every. 
fain yellow, although the world is not yellow. Similarly, a 
defective vision of the eyes may make spades TOPAT donkie. 
Thus the sensations do not rest with the world of objects, but 
with the sense-organs. Independent of the sense-organs there can: 
be no sensation. Anything in the UE Tne T 
that “I am sweet or bitter, white a Bins sarees ae 
odour, etc.” Even if we think in our imagination that such 
reporting is possible, can that ever be a fact or experience for us 


_ without the hearing sensation? . 
Third line: 


sattendriyaanaam—the existence of the sense perceptions; 
manasah vase—under the control of the mind; syaat—is 


“The sense-organs and the sensations are under the con- 
trol of the mind.” ‘ 


Before you see anything, the mind thinks in a flash, ‘I want to 
see’ and at once the eyes start seeing. So it is with any other 
sense-organ. Unless the mind is willing no organ can function- 
When the mind wants to perceive, it uses the sense-organs as 
the instruments of perception, keeping itself ready to receive and 
register the sensations in the form of thought-waves. 


Ordinarily, since only one thought can pass through the 
mind at a time, the mind can perceive only one thing at a time. 
In other words only one sense-organ can operate at a time- 
When you are hearing a talk, for instance, you may think that 
two of your sense-organs are functioning simultaneously, 
namely, your eyes seeing the speaker and your ears hearing his 
words. But actually it is not so. When you intently see, you 
cannot hear, even though the sound is falling on your ears. Con- 
versely, when you intently hear you do not see, even though the 
eyes are wide open. The mind is available for registering 
the sensations so quickly, that within the fraction of a second 
it is ready to receive yet another impression. One instant it takes 
in what the eyes see, the next it registers what the ears hear- 
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The succession of the two perceptions is so rapid that you feel 
as if you are hearing as well as seeing at the same time, just as 
the fast rotation of an electrio fan gives you the impression that 
it is made up of a single disc instead of the three blades, as is 
actually the case. (There are, of course, a few rarely gifted persons 
who can perceive, when necessary, ten, twenty or even more 
diverse sensations, simultaneously. -This gift is s called as Ava- 
dhaana. This is supernormal.) — 


When you are hearing intently, the mind is available almost 
exclusively to the ear alone. When you are engrossed in reading 
some book, even loud noises fail to disturb you, as the mind 
does not register them at all. The mind has also the capacity 
not to lend its attention to any sense-perception. When you are 
seriously thinking about something, you do not recognise any- 
body passing in front of your eyes, nor do you hear any talk 
going on around you. 


Thus the world is nothing but sensations whose existence is 
revealed by the sense-organs. But the latter are absolutely power- 
less without the sanction and consciousness of the mind behind 
them. From these observations, Ramana Maharshi concludes: 


Fourth line: 


manomayam—wholly mental; tat—therefore; bhuvanam— 
world; vadaamah—let us say, accept. 


“Let us say, therefore, that the world is purely mental.” ` 


The world is, because our senses perceive it; the senses 
perceive because of the corresponding ripple or movement in 
the consciousness and this movement is under the complete çon- 
trol of the mind. So Ramana Maharshi says, let us accept on 
the authority of Vedaanta, as well as on the authority of our 
own experience, that the whole world is purely mental. 


In Vedaanta, the world is not negated. It is correctly under- 
stood to be unreal as such, but real as an expression of the Pure 
Reality. People generally think that God created the world first 
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It is a wrong supposition. In Yoga Vaasishtha, 


an. 
and then m tiful Sloka. Sage Vasishtha tells Sri Raam 


there is a beau 
q meai nia 

Rare see af: | 
Ae WERT II 


Poorvam manassamuditam paramaartha-tattvaat, 
tenaatatam jagadidam svavikalpajaalaih, 


Soonyena soonyamapi tena yathaambarena 
neelatvamullasati chaarutaraabhidhaanam 


“Mind is the first to emanate from the Pure Consciousness 
or Aatman. Many notions start developing upon the mind and 
when these notions develop, the world is revealed and becomes a 
fact for us. Thus when Pure Consciousness expresses through 
the mind, it becomes the phenomenal universe, even as the 
colourless light rays going through a film emerge as the figures 


` and the sound of the cinema. 


The doubt may then arise “How does Brahman which is in- 
visible and beyond name and form express itself as this multi- 
coloured and variegated Universe?” 


To this Vasishtha gives a fitting reply “Look up! What do 
you see? It is the blue canopy of the sky. But you know it for a 
fact that there is no such thing as a blue sky. Jt is only a vast 
strech of nothingness. If that nothingness can express itself as 
an enchanting blue canopy—the sky—why can the all-powerful 
and all-pervading Brahman not express itself as this wonderful 
universe, that is, as colour, sound, smell, touch and taste? 


, “Oh Raam! do not, therefore, dabble with the outside world 
in your search of its origin, in your quest after the Ultimate 
Truth. Know that the world is there for us only as long as 
there are thoughts, vibrations and notions in the mind. And Se 
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that these thoughts come to an end through Self-contemplation. 
With the cessation of thoughts, the mind also ceases to be 


and the ego just disintegrates and dissolves in Pure Conscious- 
ness.” i 


Thus the world, being a projection of the mind, is purely 
mental. By the term ‘mental’, reference is not made to any parti- 
cular individual’s mind, but to the mind phenomenon as such. 


Verse 9: 


fear aalefa faasa Ana iTA A: | 
A A TÅ aa HARIAN IS Il 


Dhiyaa sahodeti dhiyaastameti 
Lookastato dhee-pravibhaasya eshah 
Dhee lokajanmakshayadhaama poornam 
Sadvastu janmakshayasoonyamekam 


First and second lines: 


dhiyaa saha—along with the Antahkarana (mind); udeti— 
rises up; dhiyaa—along with the mind; astameti—sets; lokah— 
the world; tatah—therefore; dhee-pravibhaasya—revealed or ex- 
pressed by the mind; eshah—this. : 


“The world rises and sets along with the Antahkarana. 
Therefore, the world is only as revealed or expressed by 
the Antahkarana.” 


When you are in deep sleep, your Antahkarana does not 
function and so you do not experience the world. The instant 
you wake up, rises the basic ‘I’ notion, the ego. Immediately, 
the Antahkarana consisting of the Chitta, Buddhi and Mana too 
comes into life and the world with its Sukha and Dukkha is 
experienced. The world remains as long as the Antahkarana is 
awake. When, at the end of the day Antahkarana withdraws its 
expression, nescience overtakes us and along with the mind the 
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for us. Thus the world rises or makes 
disappears from our experience along 


with the Antahkarana. 


The only logical inference that can be drawn from the above 
fact is that the world exists as revealed by the mind and that 


` it has no existence independent of or apart from the mind. 


Part of third line: — 
Dhee lokajanma-kshayadhaama - 


dhee—the Antahkarana, mind; lokajanma-kshayadhaama 


—is the basis for the birth and dissolution of the world. 


“The Antahkarana or the inner equipment is the basis 
for the emanation and dissolution of the universe.” 


Since the experience of the world starts and ceases along with 
the mind, it can logically be concluded that the basis for the 
creation and the dissolution of the world is the inner equipment 
alone. This provides the answer to the oft-repeated question, 
“Who created the world and who destroys it?” It is the mind 
that reveals or projects the world and again withdraws it. Mind 
creates and destroys. 


The rest of the Sloka: 


Poornam sadvastu janmakshayasoonyamekam 


poornam—all-pervading; sadvastu—reality; janma-kshaya- 
soonyam—without origin and end; ekam—one and one alone. 


“The Ultimate Reality, which is one and one alone, is 
all-comprehensive, originless and endless.” 


The world, being within the Antahkarana, is its product. It 
is variegated, ever changing, conditioned, limited and subject to 
emanation and dissolution. But the Aatman is beyond the Antah- 
karana. So it is beyond duality and multiplicity. It is one and 
one alone. It is all-comprehensive and all-pervading, there being 
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nothing but That. It is without origin and end, birthless and 
deathless. It Is not created, nor is it dissolved. It is the Ultimate 
Reality within and beyond everything that is. 


Here you may ask what part do our usual religious practices 
play in the pursuit of Aatma Jnaana. “If the Creator-God and 
the world we live in are purely mental and will cease to exist when 
the mind ceases to exist and if the Ultimate reality can be attained 
only beyond the mind, then of what Adhyaatmic or spiritual use 
are the Poojas, Naama-japas and other religious practices that 


we do? Should we continue doing them or not? Ramana Mahar- 
shi answers : 


Verse 10: 


WaT agian TT TAHA: TIA: | | 
azg madara Abs agaf | Ion 


Bhavantu saddarsanasaadhanaani 
Parasya naamaakrtibhih saparyaah 
Sadvastuni praaptatadaatmabhaavaa 
Nishthaiva saddarsanamityavehi 


bhavantu—let us sanction; saddarsana-saadhanaani—in- 
significant aids to self-realisation; parasya—of the Supreme 
Reality; naamaakrtibhih—with names and forms; saparyaah— 
Pooja, Naamajapa, Aarati, etc., ritualistic worship in general; 
sadvastuni—in the Ultimate Reality; praaptatadaatmabhaavaa— 
identification or oneness; nishthaa—contemplation, spiritual sate; 
eva—that alone; saddarsanam—vision of Truth, realisation of the 
Ultimate Reality; iti—thus; avehi—understand, know for a fact. 


“Let us accept for the sake of sentiment that the ritu- 
alistic worship that people perform, giving names and 
forms to the Supreme Reality are insignificant aids in 
the process of realising the Aatman. Understand that, 
. that process alone, in which you attain complete iden- 
tification with the Ultimate Reality, is the true and cor- 
rect approach to Self-realisation.” 
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What is Self-realisation? It is one’s becoming aware of ‘one’, 


| true Self and abiding in it. It is realising that one is not 


À ity consisting of the body, Manas, intel] 
aE E eA birthless and deathless, yp "4 
a to understand this theoretically, but one must expe. 
rience it. To hear about the sweetness of sugar is not the same 
as tasting it. So also, however much one may know about the 
Ultimate Reality, it is of no use at all unless one realises it äs 


‘one’s own Self. Knowing this to be the real goal in life, one 


should practise that type of Nishthaa, contemplation, which will 
Jead to one’s becoming identified with the Ultimate Reality. Jt 
follows, as a corollary, that any Nishthaa, which does not lead 
directly to such Realisation, is not the best. 


The Aatman is beyond the mind, beyond the ego. The ego 
is the primary expression of the Aatman. It screens off its very 
origin and also projects itself as the mind and through the mind 
as the world. The mind, thus projected, takes itself and the 
world to be real. It looks to the external world for happiness. 
It dabbles with things on a lower plane than itself. To realise 
the Aatman, which is beyond the mind, the mind should be stilled 
and transcended. The mind can act in two ways. It can either 
keep on engaging itself with the external world in its search for 
happiness, or it can withdraw itself from the outside world and 
‘try to trace out its own origin. The latter is called the Pratya- 
bhijna or Pratiprasava process. This faculty of the mind to 
‘withdraw, should be cultivated if one is to realise the Aatman. 
The mind should be trained to dabble the least with worldly 
‘thoughts and to retreat within itself more and more. It should 
be made to remember its true nature constanly, throughout the 
‘day, in and through all its daily activities. In addition, two or 
‘three hours a day are to be set aside for contemplative meditation 
on one’s Self. (An exhaustive chapter on Self-contemplation 
appears later in the book). By all this, one must try to transcend 
the mind and merge in the Pure Consciousness. 


Hoy do Pooja, Naamajapa, etc., fit into this picture of true 
Jnaana Nishtha? Wo we have identification with Pure Reality in 


a ritualistic worshp? Do they take us beyond the 
min 
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In Pooja you conceive a God with name and form, sing His. 
praise, offer flowers and fruits, burn incense, etc. In all these 
activities, the mind goes out from its true centre, the Self, and 
engages itself in external thoughts. You suppose God to be 
outside you, having a power over your life. You try to propitiate: 
Him with offerings. Can you ever have Tadaatmabhaava, oneness. 
or identification with the Ultimate Reality, by these methods, 
where the mind is wholly extrovert and deals with things on a 
lower level than itself? Can the mind thus transcend itself? 


In this verse the ordinary religious practices done in the name 
of God are referred to. They are not concerned with the highest 
or Paraa Bhakti which is not different from true Jnaana. In 
performing Pooja, you are coming to the outer periphery of your 
individuality. But for Self-realisation you have to retreat deeper 
` and deeper within yourself and ultimately reach the very core of 
your being. How can you accomplish this by a process which is 
- directly opposed to it? 


Aadi Sankara says, in his Aatma-bodha: 
Afaan at fat fafrada | 
fasai Pea aaftahRETC I 


Avirodhitayaa karma naavidyaam vinivartayet 
Vidyaavidyaam nihantyeva_tejastimirasanghavat 


“We cannot drive out darkness by darkness, but only by 
light, which is opposed to darkness. Similarly, when a 
man is groping in the darkness of Avidya,—ignorance of 
his true identity—it can be driven off only by the light of 
Vidyaa.” 


Man is having Avidyaa, that is, Sareeraabhimaana, Manobhi- 
maana and Budhyabhimaana. He has the wrong feeling that he is 
the body, Manas and intellect. These false Abhimaanas have 
to be transcended by Vidyaa. Then alone can one rise to the 
Aatman level. Any ritual we do is a Karma born of ignorance. 
Avidyaa. It is something done with the sense of one’s identification 
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ith the and is the outcome of physical, mental or verba] 
Us bi jaa de If we go on doing such things which are noth- 
ing but physical and mental acts or vibrations, we will be only 
perpetuating our Avidyaa. Avidyaa cannot be removed by Kar- 
ma, which is itself a product of Avidyaa. Through Vidyaa alone 
by transcending the threefold Abhimaanas, can we acquire spiri- 
tual vision. This is done in Jnaana Nishtha by keeping the body, 
Manas and intellect quiet and withdrawing oneself to the inner- 
most recesses of consciousness, that is the Aatman. 


Then, are rituals of no use spiritually? Ramana Maharshi 
says: “Let us sanction for the sake of sentiment that they are 
poor, insignificant aids in the prozess of Self-realisation.” 


Let us now see how rituals aid us. In performing Pooja, for - 
example, a man observes certain rules and regulations volunta- 
tily. He takes a bath early in the morning, performs worship 
before taking food, offering it to God first. Again, on certain 
days he fasts, if not the whole day, at least partially. Whatever 
his other duties, he sets apart at least a few minutes to do his 
Pooja, Naamajapa, etc. 


Thus, to a small extent, we agree that rituals do regulate life 
‘on the physical plane. But what about the mind? Here Poojas 
Serve little, as the emphasis is all on rules and regulations on the 
physical plane. No serious attention is generally paid to the 
mind, although the mental acts are more important than the phy- 
sical acts. Thus one may easily continue to be a blackmarketeer, 


purify it. He may, with one hand, rob the people by demanding 
exorbitant rates for his commodities and, with the other, build a 


be kind-hearted, simple, truthful, straightforward, moral and vir- 
tuous. You can decide for yourself, which: of the two is more 
Pious and Godly. It is not performance or non-performance of 
Tituals like Pooja that matters, but purity of mind and conduct. 
A Pooja performed by an impure man with a view to gain more 
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and more prosperity here and hereafter, may at best give him 
some material benefit in the form of comforts, affluence and 
sense-pleasure. But he truly gains nothing. He is a great loser 
in regard to spiritual attainment. 


ame fana: RIT TAY ATTA | 
Rrasa AR N 


Taanaham dvishatah krooraan samsaareshu naraadhamaan, 
Kshipaamyajasramasubhaa -naasureeshveva yonishu 


- 


“Those who merely do Poojas and other rituals, without try- 
ing to purify their minds, are really My enemies”, says Krishna. 
“They are cruel and are the worst among men; verily demons in 
human. form. I will throw such people, after their death, into 
demoniac wombs. Born in their next birth in wicked, Aasuric 
families and deprived of a chance to evolve spiritually, they will 
go down the ladder of life further and further.” 


About their future, the Lord says: ‘Reaching the very bot- 
tom of existence, these Asuras may come to recognise that they 
will never rise up if they continue their immoral and wicked con- 
duct. They will get repeated shocks and blows in their lives till 
at last they are forced to realise that they themselves have spoiled 
their lives by their misdeeds. This will create in them a keen 
desire to improve themselves. Thereafter, they will turn to the 
right path and gradually evolve to attain Self-realisation, if not 
in the same life, at least after a few more births.” 


In a really good natured person, a true Saatwic Bhakta, 
virtuous and moral, Pooja and Naamajapa can purify the 
mind, expand the heart and increase the power of concentration 
and Sraddhaa in spiritual matters. Even these are not sufficient 
to lead him directly to Self-realisation. But as his mental and 
intellectual powers get sufficiently pure and sharp, he will get the 
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light of Vedaanta through some saintly contacts or spiritual dis- 
courses. Finding Vedaanta in accord with his own inner tenden- 
cies and views, he will take to it as fish does to water. With his. 
background of Dhaarmio life and purity of mind, he will realise: 
the Aatman very soon. 


Thus Pooja, Naamajapa and rituals are, as such, neither good: 
nor bad. Temple-going, by itself, is neither good nor bad. It is. 
the mind behind these practices that matters most and makes: 
them good or bad, from the spiritual angle. It may be readily 
admitted that Pooja, Japa, etc., can bring about a certain Tegu- 
lation and discipline in life. If done with sincerity in a Nish- 
kaama (desireless) spirit, without motives of acquiring materiaF 
prosperity, it purifies the mind also. If it were not so, Ramana. 
Maharshi would have denounced them outright. : 


But Vedaanta asserts that the discipline and purity attained 
by fifty years of Pooja can be easily acquired in a short time by 
doing Vichaara along with contemplative meditation, Nididhyaa-. 
sana. The mind gets impure and gross by dabbling too much: 
with the external world. It becomes filled with Raaga, Dvesha 

- and Bhaya. These three are the major impurities of the mind.. 
All other impurities spring from these. Because of these, the 
mind is kept busy with umpteen thoughts. To realise the Aatman, 
the mind has to be stilled, made free of thoughts. That is possi- 
ble only if the mind is kept pure, free of Raaga, Dvesha and. 
Bhaya. A pure mind is absolutely essential for Self-realisation. 


The root cause of these mental impurities is man’s basic 
Dvaita Bodha—the notion of duality, which makes him think 
that he js Separate and apart from others. As a result, he desires. 
Certain things external to him for his personal enjoyment, tries: 
to avoid certain things that might give him unhappiness and 
entertains fear about the future. These fears, wrong ideas and 
impurities can be removed completely only if one is established 
in Jnaana or Adwaita Bodha—the personal experience of the 
truth that the Seemingly diversified world is but the expression 


of his own Aatman. He must, in short, realise the unity of Exis- 
tence. 
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` This is gained to a very great extent even in the process of 
Jnaana Nishthaa, which starts with contemplation on the basic 
truth that we are Divine. It refers to and deals with the highest 
and subtlest part of our personality—the Aatman. The first step 
on the path is to realise with firm conviction that we are not the 
limited psycho-physical entity of body, Manas and Buddhi, but 
verily Aatman or Brahman. The next step is to go on affirming it 
with Bhaava, asserting to ourselves the infinite nature of our true 
Self. Here we have to keep the ‘Soham Bhaavanaa’ constantly 
in mind—Sah: That, Aham: I am ‘Soham’ means: “I am verily 
That—the Supreme Reality, the Pure Consciousness.” 


When we thus try to dwell earnestly and constantly on what 
our true nature is, the mind gets automatically purified. Raaga, 
Dvesh and Bhaya fall off by themselves. This involves no sup- 
pression of the lower parts of our personality, but only sublima- 
tion. The very nature of the Infinite Reality is Pure Prem (love), 
Pure Knowledge, Pure Being, Pure Bliss. When our mind cons- 
tantly dwells upon this truth, it cannot but become pure. Even a 
little meditation every day will sublimate our personality as 
nothing else will. A pure life is thus, in a sense, the essential 
bye-product of sincere Jnaana Nishthaa. In Pooja and rituals all 
our attention is bestowed on the lower part of our personality. 
Attempt from that gross level to control and purify the mind is 
not easy, sometimes even impossible. Henze Ramana Maharshi 
says ‘that, at best, the ritualistic and other practices are only in- 
significant aids for realisation. 


gait advaftentaga: frame PRA A | 
act argi GH a Vea a R MARU 
Dvandvaani Sarvaanyakhilaastriputyah 
Kinchitsamaasritya vibhaanti vastu 


Tanmaargane syaad galitam samastam 


Na pasyataam sachchalanam kadaapi 


SB-11 
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First and Second lines: 


Dvandvaani—the pairs (of opposite); sarvaani—all; akhilaah 
—all; triputyah—the phenomenon of experience (consisting of the 
three factors: experience, the process of experiencing and the- 
thing experienced); kinchit—some; samaasritya—depending upon; 
vibhaanti—express or reveal; vastu—thing, principle or entity. 


“All the pairs of Opposites, such as heat and cold, pain 
and pleasure, success and failure, and the phenomenon 
called experience, consisting of the experiencer, the pro- 
cess of experiencing and the thing experienced, depend 


for their expression upon some higher factor or princi- i 
ple.”- 


` In philosophy there is a branch called epistemology which 
deals with the theory of knowledge. Here Ramana Maharshi is 
discussing life and the world from the epistemological point of 
view. Now let us go into the question. 


What is life? It is a series of experiences. Man normally 
lives under three States of consciousness—Jaagrat Avasthaa—the 
wakeful state; Swapna Avasthaa—the dream state: and Sushupti 
In deep sleep we do not expe- 
Start having experiences which 

Jaagrat is the State when we 


creates within itself a world 
om it. The dream state can 
l state, because in dream our 
ave seen and experienced in 


Whether it be Jaagrat or Swapna, on close analysis, the effect 
of our experiencs turns out to be nothing but Sukha and Dukkha 
arising out of the series of Dvandvas—the Opposing duals, like 
heat and cold, success and failure, gain and loss, honour and dis- 
honour, praise and abuse, etc. Any experience we have will fall 
under one or the other of such sets of opposites. 
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Now, how do we experience anything? It requires three 
things for any experience to materialise. They are together known 
as Triputee or the trinity—consisting of an experiencer, the -pro- 
cess of experiencing and the object or the thing experienced. 


When you drink a cup of coffee, for example, it is an 
experience for you. Here the experiencer is your mind which 
grasps the impressions coming through the tongue, the process 
of experiencing is the ripples occurring in the mind while you are 
drinking and the thing experienced is the exhilaration, the aroma, 
the flavour and the deliciousness of the coffee. It requires all 
the three factors to make up an experience. 


A mother makes her sleeping child drink milk at night. But 
the child may not remember it in the morning, because, in sleep, 
the mind was absent and there was no mental ripple—Mano 
Vrtti—produced when the child drank the milk. Hence the 
drinking of the milk was not a fact so far as the child was con- 
cerned, though biologically the body would have acquired the 
nourishment contained in the milk. 


Thus, no experience is possible without the Triputee—-sub- 
ject, predicate and object. The wakeful and the dream states are 
full of such experiences. Comparing these two, we say that the 
dream experience is unreal, even though, during its currency, it 
is as valid and real to us as the waking experiences are when we 
are awake. Yet, when we look back from the waking state, we 
often laugh at our own dreams. We know that the dream ex- 
periences were pure fabrications of the mind. 


There is a great difference between the two states. From 
the wakeful state, we go into the dream state. When we again 
come back to the wakeful state, we find ourselves in the same 
circumstances and surroundings as before sleeping. But when. 
on again falling asleep, we dream, the dream-world is entirely 
different from the previous dream. Each dream has invariably 
a different set of surroundings. This makes us come to the con- 
clusion that it is a mere fancy of the mind and hence unreal. 
Nevertheless, we do experience the dreams as well as the Sukha 
and Dukkha in them, even though it be for a short while. Thus we 
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see how our life is jusi a series of experiences of ttie opposti 
duals and these experiences are composed of the Triputee—t e 
subject, the predicate and the object. 


Now. are these three factors—the subject, predicate and 
object—independent entities? Do they express or reveal by 
themselves? The subject is the ego, Buddhi, Manas or Body. 
The subject of every experience need not be the same part of 
our personality, though each experience becomes a fact for us 
only when they create Vrttis or movements in the mind. 


In the example given, of drinking coffee, the enjoyment is: 
primarily physical, that of the tongue. When you hear some 
good or bad news, the experiencer is the mind, though the news. 
entered through the ears. When you read something very interest- 
ing intellectually, the experiencer is the intellect, though the 
actual reading is done through the eyes and the impulses are 
registered by the mind. When you have done sometbing that 
you can be proud of, it is the ego which experiences the joy of 
pride. Thus the experiencer is always one or the other of these: 
parts of our personality. 


As we already know, the ego is not an independent entity, 
but just the Primary expression of the Aatman. Buddhi, Manas 
and body are but emanations upon the ego. Again, the process: 
of experiencing is a ripple or Vrtti that develops in the mind. 
Hence it also is not an independent factor, As for the thing 
experienced, it is the sensation that is received and the sensations: 
are themselves only ripples in the mind, Thus we see that all the 
three factors are but ripples on Pure Consciousness. For any 


the non-moving substratum. 
Third and fourth lines: 


tanmaargane—when you make a search of that; syaat—wil? 
be; galitam—disappear, vanish: Samastam—all; na—not; pasya- 


i 
H 
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taam—those who see (realise); sat—the Pure Being, the Ultimate 
Reality; chalanam—movement, wavering; kadaapi—never. 


“When you make a search of That (non-moving sub- 
stratum) all the dualities and the trinities will disappear. 
Those who have realised the Pure Being will have no 
movement or wavering of the mind.” 


Knowing that the experience of the pairs of opposites and 
the experiencing phenomena are nothing but ripples in the mind, 
when one tries to search out their substratum—the Pure Con- 
sciousness—all the ripples disappear. It is a state where you go 
beyond experience, beyond dualities, beyond subject, predicate 
and object. It isa non-moving, non-vibrating state. full of Bliss, 
‘Knowledge, and Consciousness, Sat-Chit-Aananda. ‘Never, indeed, 
will those, who have had the transcendental experience beyond 
the Triputee, feel any reaction or movement in the mind caused 
by the pairs of opposites, resulting from contact with the external 
world. They will recognise that any Sukha or Dukkha they feel 
are but fleeting ripples in the mind, which itself is an emanation. 
‘a vibration on Pure Consciousness. Therefore, the whole world 
of experiences is seen to be just an expression of Pure Conscious- 
ness. Being firmly established in that consciousness, nothing can 
‘shake, afflict or shock them. In all their apparent experiences 
‘they will be seeing only the divine expression of Para Brahman, 


-which they themselves are. 


Verse 12: 
Rar mi af a after Pret Paar fh AeA | , 
zi a FAR Rri areas ART N M gR II 


Vidyaa katham bhaati na chedavidyaa 
Vidyaam vinaa kim pravibhaatyavidyaa 
Dvayam cha kasyeti vichaarya moola— 
Svaroopanishthaa paramaarthavidyaa 


ge of Vedaanta (what has hither- 


vidyaa—theoretical knowled 
ti—how is it revealed? na-chet— 


to been explained); katham bhaa 
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if it were not for; avidyaa—ignorance or delusion; vidyaam— 
knowledge; vinaa—without; kim pravibhati—can it reveal? 
avidyaa—ignorance; dvayam—the two (knowledge and ignorance); 
cha—and; kasya—whose; iti—thus; vichaarya—by enquiring, by 
introspecting; moola-svaroopa-nishthaa—that Nishthaa by which 
one becomes identified with one’s root or true state; paramaartha 
vidyaa—(that) is the knowledge, the supreme Jnaana. 


“How can Vidyaa—knowledge—shine or reveal if it 

were not for Avidyaa or ignorance? Again, is ignorance 

~ _ Tecognisable without the light of knowledge? Only that 

` knowledge is true which is got by inquiring as to who 

is having the two, namely, knowledge and ignorance. 

The supreme knowledge or awareness is that which is 
had by merging oneself in the root of one’s being.” 


In this verse Ramana Maharshi is stating even the know- 
ledge of Vedaanta at the theoretical level as ignorance, Avidyaa- 
` What is the use of such knowledge if it does not help one to. 


understand one’s true state and is not used as a means for 
attaining Self-realisation? 


The terms Vidyaa and Avidyaa—knowledge and ignorance - 
—ccurring in this verse do not refer to worldly knowledge and 
worldly ignorance. They are used here in the Aadhyaatmia 
sense. They have nothing to do with the materialistic, worldly 
and academic degrees that are ordinarily looked upon as a mark 
or measure of ‘knowledge’ now-a-days. ; g 


himself who has control over his life. 
who has created himself and the worl 
pitiated if he is to remain happy. Hi 


So he conceives of a God 
d and who is to be pro- 
s life is in the world and 
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of the world primarily. He drags in God, the Creator-God, only 
when it suits his convenience. 


On the other hand, let us understand the position of the 
man of Knowledge who knows theoretically that the only reality 
is the Aatman or Brahman and that the whole universe as such 
is unreal but real as an expression of Brahman. He knows that 
he is not the psycho-physical entity but the Aatman. He knows, 
too, that as the world exists only as long as the mind exists, 
to trace out the origin of the whole world, he has to turn witbin 
and) trace out the origin of the mind. He knows it all perfectly, 
but it remains strictly at the theoretical level. 


Ramana Maharshi asks, “Have Vidyaa and Avidyaa—know- 
ledge and ignorance—any reality apart from or independent of 
each other?” ; 


Let us see! Supposing everyone is ignorant of the Truth 
that Brahman alone is Real and that the world is unreal except 
as an expression of Brahman, how will their ignorance be re- 
vealed? How will it be known as ignorance unless there is at 
least one who has the right knowledge? Conversely, if everyone 
is having the correct knowledge, how will their knowledge be 
valid as knowledge? Unless there is ignorance, side by side, 
how çan knowledge be distinguished as such? Supposing you 
have been born and bred in a place where there is no darkness 
at all, will you be able to recognise the constant brightness around 
you as light? Light and darkness are opposed to each other 
and are valid only in relation to each other. Similarly igno- 
rance and knowledge are two contradictory modes of under- 
standing, valid only in relation to each other. Ignorance is not 
ignorance unless compared and contrasted with knowledge and 
vice-versa. So long as one 1s in ignorance, he cannot have know- 
ledge and when knowledge has dawned, ignorance cannot remain 
in him. Yet, the two are correlated and have no validity inde- 
pendent of each other. This is the position of Vidyaa and 
Avidyaa, speaking from the relative level. i 

What are ignorance and knowledge, viewed from the level 
of the Absolute? What is ignorance? It is a particular mode 


of understanding, 2 certain expression of your mind, a series of 
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ripples on Pure Consciousness., Ignorance is the notion: “f am 
the body, Manas and intellect; the world 1s Teal and I must look 
to it for my happiness; there is nothing beyond the world.” 
Again, what is knowledge? It is only a different mode of under- 
Standing, another kind of expression of your mind, a different 
set of ripples on Pure Consciousness, which says: “Don’t worry 
about the world. It is unreal. The only Reality is Brahman. 
Try to realise it.” 


Thus, viewed from the relative level, they are contradictory. 
But viewed from the Absolute level, they are just Chitta Vrttis 
or ripples on Pure Consciousness, representing two different ap- 
Proaches to life. Then what is one to do, if both ignorance and 
knowledge are on the same footing, being just ripples on the Pure 
Consciousness? Should one not acquire knowledge by going to 
the substratum of the ripples? Ramana Maharshi says: 


“For attaining true and lasting happiness, theoretical know- 
ledge is as useless as ignorance, By itself it will not lead you 
“te Troth. In ignorance, you mistook the unreal world to be 
real. By knowledge, you know that the world is there only as 
long as the mind is, and that to realise the Aatman, you should 
transcend the mind. You should not stop there, but further 
Inquire, “Who is it that at first had the ignorance and who is it 
that is now having knowledge? Let me know this knower. Let 
Me realise my true Personality wherefrom these notions develop 


— Some notions which are ignorance and some others which are 
knowledge.” 


~inquiry—search within and merge in 
is your Moola Swaroopa, the root of 
whereby you sink within and merge in 
naana, Paramaartha Vidyaa. Until then 
l knowledge you cultivate will be useless- 
usand books on Vedaanta, you will be 
Tipples on the ocean of Pure Conscious- 
older ones. You can never have peace 
hese expressions which are subject to SO 
nsformations. Instead, you should go 19 
the source, the root of these expressions. 
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from where they develop as ripples upon the surface of the ocean 
of Sat-Chit-Aananda. There alone can you have abiding Bliss, 
peace and true Jnaana. In short, if knowledge is in the form of 
Vitis, ripples on the consciousness, it is no better than ignorance, 
which is also a set of Vrttis. The true Self-knowledge is beyond 
the Vrttis. 


Verse 13: 


Aera À a: a fH erai: | 
deer Aaa a hh a a AAA RR I 


Boddhaaramaatmaanamajaanato yo 
Bodhah sa kim syaatparamaarthabodhah 
Bodhasya bodhyasya cha samsrayam svam 
Vijaanatastad dvitayam vinasyet 


boddhaaram—the knower; aatmaanam—the Self; ajaanatah— 
not knowing; yah—which; bodhah—knowledge; sah—that; kim 
syaat—will it (ever) be? ; paramaarthabodhah—true knowledge; 
bodhasya—of the knowledge; bodhyasya—of the object known; 
cha—and; samsrayam—basis, foundation, origin, or support; 
svam—the Self; vijaanatah—one who knows it; tad dvitayam— 
both of them (knowledge and the known); vinasyet—will dissolve, 


perish. ' 


“Can the knowledge acquired without knowing the know- 
er, the Self, ever be true knowledge? On knowing the 
Aatman, which is the support of the knowing process as 
well as the known, both of them disappear oF perish.” 


Whatever we see or experience is only the Aatman or Brah- 
man expressing as the ego, Buddhi, Manas, body or the world. 
The ego is the primary expression and upon that the vibrations 
called thoughts rise. This flow of thoughts constitutes the ‘ mind > 
The ‘world’, being just one thought (or many thoughts) in the 
mind, is only a projection of the mind and thus ies no existence 
apart from and independent of it. Here “mind does not refer 





sg. 


a 
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to any one individual’s mind, for actually, mind is one and one l 
only. Each one, being conscious of a part of it, calls it “my 
mind” and ‘your mind’, The mind phenomenon as such is refer- 
red to here. But the curious thing is that though it is the mind 


‘ which has projected world out of itself the mind takes 


world to be apart from it and real as such. This is the Avidyaa, 
delusion, that man is labouring under. The individual consis- 
ting of the ego, Buddhi, Manas and body thinks he is the “‘knower” 
when he deals with the objective world and gains ‘knowledge’, 
theoretical or practical, such as psychology, medicine, literature, 
sociology, physics, etc. In such ‘objective’ knowledge, man’s 
personality alone is projected. He tries to assess things that have 
emanated from and upon himself without knowing them to 
be so, 


Ramana Maharshi asks, “Can the knowledge you have per- 
taining to anything in the world, be true knowledge, without your 


knowing the Knower, that is, your own Self, which is the root 
of all knowledge?” 


The acquiring of any knowledge involves three things: the 
knower or the subject, the knowing process or the predicate and 
the thing known or object. 


We know a thing by the corresponding Chitta Vriti or ripple 
in the mind. Suppose there is a cow in front of me. It may be 
Standing there for any length of time, but it is a fact for me, a 
thing known by me, only when the notion or knowledge, “This is 
a cow” occurs to my mind. Without the process of knowing there 
is nothing known; without predicate there can be no object. This 
Process is nothing but the rising of a few notions or ripples on 
the ego or the basic “I” notion, which is the “Knower” in relation 
to the Knowledge acquired and the thing known. Can there be any 
knowledge without the “knower” or the ego “I? Without the 
knower there can be no knowledge; without the subjtct there can 
be no predicate. Thus the objective world, the thing known, is 
there only as long as the predicate or understanding is there; the 


Predicate or understanding is there only as long as the subject, 
the “knower’”, is there. ; 
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’ But who is the “Knower” in the absolute sense? Has the 
apparent “knower”, or ego, any reality? It is just an emanation 
on the Self that witnesses all the three—the knower, the know- 

- ledge and the known. So, the subject “T” is there only as long as 
the witnessing Aatman or Self is there. The ‘I’, ego, is an ema- 
nation on the witness Self or Aatman. The Chitta Vrttis are 
but the projections upon the subject “I”. The objective world of 
phenomena or facts. are but expressions of the Chitta Vrttis. 
That being so, whatever is objective depends on the predicate or 
the Chitta Vrttis. The predicate depends on the subjective Ts 
the ego, which in turn depends on the Saakshi, the witnessing. 
Self which is beyond the triad. Ramana Maharshi challenges: 
“The thing known, the objective world, being dependent upor 
our knowledge, and the knowledge being an emanation upon the 
“knower”, can the knowledge you acquire of the world be real 
or true, if you do not know the Knower, the Self? . 


What should you do then? Before dealing with the world, 
know who it is that is dealing, knowing. Search out the Knower. 
Without knowing the Knower, all the knowledge you have will 
only be different states of ignorance from the absolute standpoint. 
If knowing nothing about the world is one type of ignorance, 
knowing all that is to be known in the world, but not knowing the 
“Knower”, is just another and a greater ignorançe. Objective 
knowledge may be valid and be of help to you in your day to 
day life. But that will not give you peace and happiness as it 
is subject to constant change, and is conditioned by time and 
space. Aatman alone is unconditioned, non-moving, abiding 
under all conditions and capable of giving you lasting bliss. To 
know and realise the Aatman is to know the Knower. You 
will not realise That, if you remain at the knowledge level, which 
is the mental or thought level. Aatman is beyond all knowing, 


beyond thoughts, beyond mind. 
In Drk-Drsya Viveka, a small work on Vedaanta, the first 
Sloka says: 
ay eet ATA eH TEN EH S ATNA | 
za faa: a a a g R Il 
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Roopam drsyam lochanam drk taddrsyam drk tu maanasam 
Drsyaa dheevrttayah saakshee drgeva na tu drsyate 


When you perceive a thing through any sense-organ, the 
thing seen is the Drsya or object. In relation to it, the subject 
is the eyes that see, or any of the other Indriyas that senses the 
object. In relation to the world, our sense-organs are the subject. 
In relation to the eyes, or other sense-organs, the mind is the 
‘seer’ or subject. When the eyes are seeing, the mind perceives 
that eyes are seeing. So, now, eye is the object and mind the 
subject. Mind knows the seeing, controls and regulates the pro- 
‘cess. But mind itself becomes the object in relation to the inner 
Seer, the Saakshi “I”, which witnesses the thoughts, notions and 
ideas coming in the mind. Ultimately, the Aatman is the Seer 
‘or Drk in all. It knows, sees everything, but is not known or 
seen by anything but itself. 


So also, in relation to any knowledge we acquire, the ego may 
seem to be the “knower” or subject. But, in reality, even the 
ego is witnessed by the inner Saakshi, the true “T, the Self, which 
is therefore the ultimate “Knower”. Knowing that any amount 
of objective knowledge you acquire will not be true knowledge, 
‘search out the true Knower, the Aatman, your inner Self. It is 
the origin, support—Samsrayam—of all knowledge and things 
known. Vedaanta calls the awareness of the Self as Aparoksha 
Anubbooti. It is super-mental awareness, absolutely peaceful, 
blissful, where you are one with the Truth, Aatman. It is know- 
ledge without a subject and an object. 


Verse 14: 


fiat a fer sect a fer perf AAT ATER | 
fanarin ERAT Fear RRRA ke Nl 


Nidraa na vidyaa grahanam na vidyaa 
Grhnaati_kinchinna yathaarthabodhe 
Nidraapadaartha-grahanetaraa Syaat 
Chideva vidyaa vilasantyasoonyaa. 
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nidraa—sleep, na vidyaa—not (true) knowledge; grahanam— 
grasping, catching or understanding (that is, objective knowledge); 
na vidyaa—not the true knowledge; grhnaati—catches or under- 
stands (objectively); kinchit na—not anything; yathaarthabodhe—- 
in the state of true realisation; nidraa—sleep; padaartha-grahana 
—srasping or catching; itaraa—different (from) syaat—would be; 
chit— (pure) consciousness; eva—only; vidyaa—true knowledge; 
vilasanti—is luminous; asoonyaa—not a void. 


“True knowledge is not in sleep, nor is it in the wakeful 
or dream state where you have objective perception and 
understanding. The state of Self-realisation is different 
from all these three states of consciousness. It is Pure 


Consciousness, Pure Knowledge, Self-luminous and not 
a void.” 


Here Ramana Maharshi is analysing the three states of cons- 
ciousness man is generally aware of—Jaagrat, Swapna and Sush- 
upti. In Sushupti—the deep sleep state—objectivity or external per- 
ception ceases, as both bady-consciousness and mind-consciousness. 
are temporarily withdrawn by the ego. In Gaudapaada Karika 
there is a sloka: 


aimon aaa a | 
sre: BETES F A ah a fer: ul 


Kaarya-kaarana-baddhau taavishyete swapnataijasau 
Praajnah kaaranabaddhastu turye tau dvau na siddhyatah 


When we are in Jaagrat and Swapna, the Self expresses itself 
and that expression contains two factors, namely, Kaarana, the 
subject and Kaarya, the object. In Jaagrat, the ego is the subject, 
and the world is the object. In Swapna, a world of its own is 
created by the mind; here ego is the subject and the imaginary 
experiences you are having in the mind are the objects. During 
Sushupti, the object ceases and the subject, ego, remains as it is- 
The ego, which is a sprout or an expression of Pure Conscious- 
ness, functions in two ways: (i) Aavarana: It veils off or screens 
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off its very substratum, the Aatman and (ii) Vikshepa: it projects 
out and expresses as something else. 


In the wakeful and the dream states, both these aspects of 
the ego are operating. You are not conscious that you are the 
Aatman. This is the Aavarana or veiling aspect of the ego. Also 
you take yourself to be the body, Manas and intellect and consider 
the world to be different from you. This is the Vikshepa aspect, 
where the ego expresses as something other than the Aatman. 


In both Jaagrat and Swapna, you gather experiences from 
things which are seemingly different from you. You experience 
objectivity through the subject-predicate-object relationship. Both 
these states are together referred to by the Maharshi as ‘Grahana,’ 
where you grasp or understand something other than yourself. 
Can either of these two states be the state of Realisation? No, 
because in the state of Realisation you are conscious of the Aat- 
Man and Aatman alone. You don't experience the Aatman as 
something different from you, nor is there anything apart from 
the Aatman. It is Pure Consciousness beyond the subject-predi- 
cate-object relationship. Hence it cannot be realised either in 


waking or dreaming, the very nature of these states being objec- 
tive consciousness or Grahana. 


What then about Sushupti, the deep sleep state? _ In this state, 
the Vikshepa—external projection of the ego—is absent, but the 
Aavarana—veiling—remains. The ego withdraws its expressions 
——mind and body—and remains curled up like a cobra in its 
basket. But it still veils off the Aatman. The state of sleep is one 
of nescience, ignorance, unconsciousness and insensitivity. True 
it is that there is no objectivity. But can it be the state of Reali- 
sation? No. Complete ignorance and unconsciousness can never be 
a state of Pure Consciousness, Pure Knowledge and Absolute Bliss. 

The state of Realisation is therefore different from all the 
three states of consciousness that a man is normally aware of. It 
cannot be described but only experienced as one’s very Self. Still, 
to give man at least an idea of what it can be like, Ramana 
Maharshi says, “It is Pure Consciousness, Pure Knowledge, Self- 
illumination. Moreover, it is not a void.” As Realisation is said to 
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be dfferent from objective consciousness, a doubt may arise whe- 
ther it is a state of nothingness, a void. No, it is not, assures 
Ramana. The state of Realisation is self-luminous. Like light, 
the Aatman is self-illumining as well as illumining all that there is. 


The three states are but expressions coming upon the fourth 
state, namely, Tureeya, the state of Realisation. They exist because 
of the Aatman and as revealed by the Aatman. The three states 
are valid only in relation to the ego, which is the fabric of 
the three states. The ego, sprouting primarily upon the Pure 
Consciousness, stands as the subject, reaping experiences from 
Jaagrat and Swapna. Withdrawing itself from the expressions of 
Jaagrat and Swapna, the ego remains quiescent and latent, and 
then we have the deep sleep state. These three states of con- 
sciousness come and go like waves upon the Aatman (Aatman 
is otherwise stated as Tureeya). In relation to the objects 
experienced in Jaagrat and Swapna, the ego is the subject. But 
the totality of the Triputee—the subject or the ego; the predi- 
cate or the experience and the object or the thing experienced 
or, in other words, the objective life in the wakeful and dream 
states as well as the deep sleep—is illumined and witnessed by 
the Aatman. 


In deep sleep while the ego remains quiescent, veiling off the 
Aatman, the Aatman is not affected. It witnesses the very veiling. 
That is why and how we remember the state of sleep after waking. 
When you wake up from sleep, you say: “J slept soundly. I knew 


nothing.” 


How could you remember the event? To remember an event, 
you must have witnessed or experienced it. Who is it that slept 
well, who is it that knew nothing and who is it that remembers 
the event? It is the ego which slept well, it is the ego that knew 
nothing. But it is the Aatman that witnessed the ego’s sleeping 
and the ego's not knowing anything. When you make the above 
statement, you are identifying yourself with your ego, and its 
expressions, the body and the mind. But it is the Aatman which 
enables you to remember the event. 


m and coming out of it says, “I 


j dark roo ; 
A child enters a It only means that it saw nothing 


could not see anything there.” 


inched 
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besides darkness in the room. Darkness has the property of veiling 
off things, but the very darkness can be seen. Similarly, the = s- 
function in sleep is to veil off the Aatman. When you say that 
you knew nothing in sleep, it only means that the Aatman in 
you witnessed the ego’s quiescence. 


Another point to be noted is that, although you cannot attain: 
Aatma Jnaana in any of the three states of consciousness, the 
wakeful state is most vital for a man to attain Realisation. During 
deep sleep a man can neither ascend nor descend in the scale of 
evolution. For, in sleep he does not act, he does not think, he 
does nothing physically or mentally. The dream state also is of 
no use, for the experiences that a man undergoes in dream are 
only the reflection in the subconscious of the experiences, unful- 
filled desires and imaginary fears of the mind, in waking state- 
So it can neither help nor be a hindrance in spiritual growth. 


But Jaagrat or waking state is different. It is only in Jaagrat. 
that man understands and evolves, progresses or retards, cons- 
tructs or destroys. It is only in Jaagrat that man is man. It Ld 
only in Jaagrat that he can regulate his life, aim at Jeevanmukti 
and become divine. It is only in Jaagrat that man can contem- 
plate and attain Realisation. From Jaagrat alone can man enter 
the fourth or the only true state—Tureeya. 


Thus, though Jaagrat is not the state of Realisation, it is the 
only state that can aid you in attaining Jeevanmukti. Take care 
not to disregard, misuse or vulgarise it. Make use of every 
moment of it to gain a step further in the path of Realisation. 
Be alert, able, conszious, conscientious and active. Be noble, 
moral and ethical. Saturate your life with Vedaanta. Make 
Jevanmukti your sole ideal in life. Progress with steady and sure 
steps. 


Verse 15: 


aRar Afar fetes waft a Prat | 
waiter: fig aha aa fiat gat cama AH Val 


(Meee Semen, 
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Satyaschidaatmaa vividhaakrtjschit 

Siddhyet prthak satyachito ma bhinnaa 

Bhooshaavikaaraah kimu Santi satyam 

Vinaa suvarnam prthagatra loke | 


Pics oats ies ate Reality; chit—Pure Consciousness; 

ie e lf; vividhaakrtih— as different objects (with names 
an orms); na siddhyet—it Cannot be; prthak—apart, different; 
satyachitah—from Pure Reality or Pure Consciousness; bhinna— 
disconneçted; bhooshaa vikaarah—the different and varied orna- 
ments; kimu santi—are they; satyam—real; vinaa suvarnam—with- 
out gold; prthak—apart from; atra loke—in this world. 


“The various objects (Naama and Roopa) that you see 
in the world are but expressions of the Ultimate Reality, 
the Aatman, or Pure Consciousness. They cannot be 
apart, or disconnected from the Pure Self. Have the dif- 
ferent gold ornaments any reality apart from the gold 
that they are made- of?” 


Truth is the all-pervading Reality, Pure Consciousness, Aat- 
man. That expresses as the ego, Buddhi, Manas, body and the 
world. The names and forms you come across in the world are 
nothing but emanations upon the Aatman, just as waves and bub- 
bles are nothing but emanations upon the ocean. The things of the 
world have no existence apart from the Aatman. Although, when 
you see the variety of things im the world, you don’t recognise 
the Aatman, the fact remains that they are not and cannot be 
apart or disconnected from It. 


Gold can be shaped into many ornaments and called by dif- 
ferent names like bangles, necklaces, chains, rings etc. But do 
the ornaments have any reality or existence apart from gold? 
Although names and forms have been superimposed and changes 
made, is there any change in their reality as gold? 


ments to a goldsmith. He tests it 


by melting. In the meanwhile, another customer arrives for hav- 
Iting of the ornament 


ing a new ornament made. For you, the me ) net 
is a sad event—the destruction of your wife's cherished a = 
For the other person, it is a happy event, as he finds 


You sell your wife’s orna 


SB-12 
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source of a new ornament for his wife. To him, it is a birth. 
But to the goldsmith, it is neither joy nor misery. He sees 
neither creation nor destruction in the melting of the gold orna- 
ment, for he knows that it was ever gold and will ever be so. 


Similarly, in the world we see things created, things which 
remain static and things which perish or are destroyed. They pro- 
duce happiness or unhappiness as the case may be. But when you 
are in the highest level of Consciousness, you just see them 
as seemingly different expressions of the One Infinite Reality. 
Birth, existence and death, recognised in the objective level of 
consciousness, are nothing but partial understandings of the Truth. 
These changes are just transformations or mutations in the expres- 
sion or appearance. As regards Reality, there is nothing coming 
and nothing going; no birth and no death. It just is. 


The truth of the world is the Ultimate Reality. In spite of 
names and forms superimposed on Pure Reality, there is and 
there can be nothing but the one Reality. Unless you come to 
this supreme level of understanding, you cannot have true and 
lasting peace. If you remain in the relative level, and dabble in 
the world, you will only be going through a succession of Sukhas 
and Dukkhas. Beyond the Sukhas and Dukkhas is the sublime 
state of Absolute Peace and Bliss. In this verse, Ramana Mahar- 
shi has analysed life from the point of view of appearances that 
form the world and says that you must go to the background, the 
substratum of these appearances—the Pure Self. 


The particular theory of Vedaanta explained above is known 
as Chid-Vilaasa-Vaada. Chid: Pure Consciousness; Vilaasa: ex- 
pression; Vaada: theory. 


According to this theory, the world is not unreal, not a myth, 
but an expression of the Divine, the dynamic aspect of Brahman. 
When you deal with the world, knowing it to be Divine, you can- 
not do any wrong; you cannot hurt or harm others; you cannot 
be selfish, mean and narrow-minded. The Gita says: 


IRRA: SRT a nero gge: I 


Vaasudevah sarvamiti sa mahaatmaa sudurlabah 


benahan maaa a a aaa aal a 





ahaa A. 
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oe bg is bh Mahaatmaa who lives in the Realisation that 
e ry g is \ aasudeva, the all-pervading Reality.” The world 
a ot to be disregarded or negated, but viewed as an expression 
o God. You must live a life of purity, love, service, Tyaaga and 
sacrifice. This is true Eeswara Bhakti or devotion to God and 
se just going to the temple now and then or performing certain 
apas and Poojas without trying to acquire inner purity. Ramana 
Maharshi says in another of his works, Upadesa Saaram: 


ma slay | 
TERRARIET II 


Jagata eesadhee-yuktasevanarn 
Ashtamoortibhrddevapoojanam 


Knowing and recognising that the whole world is an expres- 
sion of the Divine, you must have love, devotion and reverence 
when you deal with it. When you develop this attitude of devo- 
tion and love for the world, a feeling of unity or oneness with all 
beings will manifest in you and this will transform your life. All 
the bad traits will gradually leave you and divine traits will start 
manifesting spontaneously. 


The basis of ethics should not be, “I am good to you, because 
I want you to be good to me.’” which is just enlightened self- 
interest. In ancient India morality and purity were rooted on the 
recognition of the unity of Existence—the truth that what we see 
manifested as the variegated world is nothing but an expression of 
that Infinite Reality, Sarweswara. Sarvam Khalvidam Brahma, 
says the Sruti. Everything is verily Brahman. From Brahman 
everything has emanated, and into Brahman everything will be 
withdrawn. The realisation of this truth must come first. The 


rest will follow. 
Our ancient Rshis said that life is for 


aA AMA wa F | 


Aatmano mokshaartham jagat-hitaaya cha. 
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Human life is to be lived for the realisation of the Aatman 
and for the welfare of the world. Mark that realisation of the 
Self is given the first place and then the welfare of the world. 
The reason is that you cannot serve the world properly without 
having Self-realisation. True it is, that serving others is better 
than harming others, but equally true it is that real and lasting 
service, born of spontaneous love for all humanity, is possible 
only after Realisation. After Realisation. the whole world is 
recognised as an expression of the Aatman. The result is that 
spontaneous love and service which flow out from the Jnaani 
towards all. 


Some people argue that trying to attain Self-realisation is 
selfish. They ask if it is not better to try to remove misery im 
the world, instead of trying to attain for oneself the Supreme Bliss. 
Isn't social service, which aims at helping the many that suffer, 


better than meditating to attain Realisation, which brings joy only 
to the Saadhaka? 


This argument is utterly wrong. For, in the very process of 
Jnaana Nishthaa, not only one’s selfishness, but all other evils. 
that man is heir to, are rooted out. Social service will only be 
a fraud if done by people who are impure at heart and look down 
upon the helpless and suffering humanity Love ought 
to be the basis of social service which should be rendered as wor- 
ship of the divine in man. This can be done only by those who 
can view the world as an expression of Brahman or Sarveswara- 
After realising the Self, your heart is filled with universal love- 
You are able to see everything as your own Self. Such an outlook 
and spirit of identity with all, is essential for true social service- 
That will make spontaneous love and sympathy flow from you 
for all beings. Thus Jnaana Saadhana—effort for Self-reali- 


sation—positively helps and raises social service to a sublime 
level, never hindering it. 


Please don’t misunderstand that only a full blown Aatma 
Jnaani can and should do social service. Jnaana Saadhakas, true 
spiritual aspirants, also can and should try to serve others around 
them. But before doing so, they must understand the force and 
spirit expressing spontaneously in the heart of a realised soul whem 
he works for the world. They have to emulate and develop the 
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Same spirit in their hearts and then serve others. This will help 
the world as well as themselves. 


When the left hand is bitten by a mosquito, the right hand 
will immediately beat the mosquito or scare it off. It does so 
spontaneously, without expecting reward or gratitude from the 
left hand. It recognises that although the other hand is seemingly 
different from itself, they are both parts of the same unit. Simi- 
larly, when you realise the Self and recognise the Unity of Ex- 
istence, universal love and disinterested social service will pour 
out of you naturally and spontaneously. The divine love that a 
realised soul bears for the whole humanity is higher than even the 
love of a mother for her children. Ramana describes this sub- 
lime state of universal vision and love in the next Sloka. 


Verse 16: 


anaes after afls yeaa | 
aangaf fS afee ansa: RTT | RA Ul 


Tadyushmadorasmadi sampratishthaa 
Tasminvinashtesmadi moolabodhaat 
Tadyushmadasman-mativarjitaikaa 
Sthitirjvalantee sahajaatmanah syaat 


tadyushmadoh—of you and he; asmadi—in the ‘I’; sam- 
pratishthaa—basis, foundation, tasmin—of that; vinashte—when 
destroyed; asmadi moola-bodhaat—on knowing or realising the 
root of the ‘I’; tat—that; yashmat—You; asmad—I; mati—notion; 
varjitaa—without, leaving away; ekaa—one and one alone; 
‘sthitih—state; jvalantee—all revealing, splendorous; aatmanah 
sahajaa syaat—original and natural state of the Self. 


‘You’ and ‘that’ are based on the ‘I’, When you go to 
the root of the ‘I’, ‘you’ and ‘that’ disappear. That state, 
which is bereft of the notions of ‘I’, you and that, is one 
and one alone. That state which is the true and natural 
state of the Self, is all revealing and splendorous.” 


182 Sat Darsan 


The basic factors in our dealings with and in the world are 
three, namely, the first person, the second person and the third 
person. The one who talks or deals with the world is the ‘/’, or 
the first person, one with whom he is talking or dealing is the 
‘you’, or the second person and all the rest are ‘that’ or ‘he’ or 
the third person. But is there really any ‘you’, ‘that’ or ‘he’? 
You are ‘you’ according to me, but according to you, you are ‘P. 


Political leaders thunder, “We Indians must stand together 
in this grave crisis’, and so on. Let us analyse what the ‘we’ is- 
It is only a group of ‘I’, ‘I’, and ‘I’, put together. There is, in 
fact, no ‘we’. You may argue, “You’ and ‘I’ make ‘we.’ That 
is so according to you. But what you refer to as ‘you’ is the ‘7 
according to me. ‘We’ is just an idea superimposed, on a group 
of Ts. 


Problems of ‘we’ cannot be solved without solving the pro- 
blem of ‘I’. We say that the whole nation is hungry. But is it 
so really? When you analyse it, you will find that the suffering. 
in essence, is the same if one man is hungry, or a thousand 
people are hungry, for, hunger and suffering cannot be pieced 
together and added up as an arithmetical sum. It is all personal, 
individual. You cannot solve the problems of the world if you 
take the ‘we’ for granted. ‘We’, ‘you’ and ‘they’ are just super- 
imposed notions upon the basic ‘/’ notion. Can there be any 
‘we’, ‘you’ or ‘they’, without the primary and basic ‘J’? No, 
for they are all just projections or expressions upon the ‘P notion. 
The second and third persons are facts for you only when the 


corresponding ‘you’ notion and ‘they’ notion develop upon the 
inner perceiver, the ‘P, 


Thus the first person ‘I’ is the basis or foundation of the 
second and third person. So, if you want to understand and 
solve the problems of the world, you must first know the truth 
of the T. When you enquire “who am 12”, the ego, the ‘I’ 
notion, completely disappears and you merge in the Aatman- 
Thus when you go to the root of the ‘T, the ‘you’ and the the” 
notions, as well as the ‘I’ notion dissolve completely. That state 
is one without a second, Self-revealing, magnficent, blissful, fully 
conscious and splendorous. That state is the true and natural 
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st 

ay of Hs Self. You are NOw away from your natural state 
. 4 ae 4 e a child separated from its mother, wandering hither 
ath ither, aimlessly and needlessly suffering in consequence. 
Bia non of Realisation is described by Sri Krishna in the 
Bhagawadgeeta as the one ‘Wherein you see your Self reflected 
in everyone and everyone reflecteg in your Self’. In this state, 


pure, disinterested love and compassi i 
passion develop in you and you 
cannot but serve the world. or i 


E A lt entenp oreer 
There will be r scit-glorit le world, intuitively and spontaneously, 
wes în palitichane wha ifying and vanity-feeding that we usually 

pretend to serve the world. Sankara says 
that the effect of Jnaana is Wiswaatma Bhaava—the realisation 
that the whole universe is nothing but an expression of the Aatman. 
When you feel thus and live in that sublime Bhaava, can you 
hurt others? Will you not automatically love and serve the world? 
If man has the basic ideal of realising the Self and serving the 
world—Aatmano mokshaartham jagat hitaaya cha—as the Rshis 
had, will we ever need or tolerate a culture and system of govern- 
ment imposed upon us by the westerners who have no idea of this 
spiritual science? Democracy is bound to fail unless it is made to 
recognise this spiritual truth. It is now run by those who con- 
sider man as a political-cum-social animal. What a degrading 
idea! Man is essentially a spiritual being, not an animal. Demo- 
cracy must be given a spiritual basis. Moreover, politics is only 
a small, fractional part of human life which has many spheres, 
sublime purposes, high ideals and attainments to be accomplished. 
Of these, the social and political are only fractional aspects of 
man’s total personality and pursuits. To bring him down from 
his high status is to ignore his profound spiritual nature and 
possibilities. Democracy today denies the very foundation on 
which the life of man and the world rests. How can such an 
institution or political philosophy solve world problems? It never 
did, and it never can; be absolutely sure about it. ' 


In ancient India man was taken as a spark divine, an all- 
comprehensive spiritual being; Pure Consciousness expressing as 
the mind and body. So our sages said, “Know that you are the, 


z 
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Aatman, truly divine, and strive to realise your true Self. Realis- 
ing the Self and serving the world is your Dharma. Basing 
your life on this Dharma, pursue the other aspirations or func- 
tions of life like Artha and Kaama.” 


Pursuing Artha means acquiring those things which you re- 
quire for material welfare, working for and accomplishing the 
things you want for success in worldly life. ‘Kaama’ means 
satisfying your desires for various things like wealth, wife, chil- 
dren etc. Knowing the supreme Dharma and keeping Moksha 
or liberation from Samsaara as the ultimate aim of life, if you 
enter the field of Artha and Kaama, you will not go down or 
astray. The constant thought of Aatman, your true personality, 
will always keep you on a higher plane of spiritual awareness. 
Thus you can attain Moksha even while remaining in the world. 
Universal love and compassion will radiate from you and what 
you do can only be for the good of the world. 


This is the ideal of Jeevanmukti given by the Rshis. Dharma, 
Artha and Kaama are all meant for Moksha, the sublime end. If 
India is to come up in every field, and help her children fulfil 
this grand ideal in life, our very constitution has to be re-cast in 
the spiritual mould of this four-fold Purushaartha—life-pattern 
based on Dharma, Artha, Kaama and Moksha. All the consti- 
tutions of the world are drafted taking the ‘we’ and the merely 
materialistic ideal of life for granted. Naturally they are per- 
verted, being founded on a false hypothesis, and are doomed to 
failure. Socialism, Communism, Democracy, etc., are but crea- 
tions of ‘egotism’ and so cannot solve the world problems and 
lead mankind to real peace and happiness. 


Modern ‘educated’ Indians, materially hypnotised by the 
West, blindly ape western modes and manners of life. Most of 
them are the intellectual slaves of the west. Led by them, the 
nation is fast going down and down in every field, getting weaker 
and disintegrated. But, even now it is not too late to arrest 
this ignominious tendency and halt the dangerous descent. Recog- 
nising the spiritual unity of Existence, let us reorganise all our 
walues and establish a new pattern of society based on the 


Ka 
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old Sanaatana Dharma pattern, built on the eternally valid princi- 
Ples of our Rshis with some necessary adaptation to suit the 
changed conditions of the present day. Just think, think, think, 


as to where we are drifting after the hard-won Independence. 
Think and act! 


In the next two Slokas Ramana Maharshi makes an analysis 
‘of Time and Space. 


Verse 17: 


aa TA AAR deters fiers TTA II 
aren 4 fé engana Arae wT AF Il Lo Il 


Bhootam bhavishyachcha Bhavatsvakaale 
Tadvartamaanasya vihaaya tattvam 
Haasyaa na kim syaadgatetbhaavicharchaa 
Vinaikasamkhyaam ganane va loke. 


bhootam—the past; bhavishyat—the future; cha—and; 
bhavat—present; svakaale—in their time, during their currency; 
tat—that; vartamaanasya—of the present; vihaaya—leaving aside; 
tattvam—the truth; haasyaa na kim syaat—is it not ridiculous?; 
gatabhaavi charchaa—the discussions about the future and the 
present; vinaa eka samkhyam— without the number ‘one’, gananaa 
iva—like doing an addition (or like counting), loke—in this world. 


“The past was and the future too will only be the ‘pre- 
sent’ during their currency. Is it not then ridiculous to 
discuss about the past and the future without knowing 
the truth about the present? To do so will be as ridi- 
culous as learning to count without the number ‘one’.” 


What is Time? It is the past, present and future. What is 
the past? It is the memory of an event, which during its cur- 
rency was the present. You remember and recapitulate your 
childhood, but when it occurred, was it not the present for you? 
So, the past is not a reality, but only a memory, a thought, just 
a ripple on the mind about an event which is gone for ever. 
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Again, what is the future? It is just an imagination, a vague 
and often fantastic notion about things which may or may not 
occur in the future. Again it is not a fact or reality, but just 
another ripple on the mind. Also, when the future comes to 
pass, it will be experienced not as the future, but as the present. 
Thus, the past is just a memory, the future an imagination. So 
neither of them is real. Also, during their currency they both 
are the present. 


That being so, is it not ridiculous to talk about the past 
and dream about the future without knowing the truth about the 
present? Engaging in discussions and arguments about the past 
and the future, disregarding the present, is as laughable a folly 
as learning arithmetic without the basic and cardinal number ‘one’. 
The present alone is true. And when you analyse the pre- 
sent, even that is not there. For, the present means the objective 
life which, as we have already seen, is only the subjective un- 
derstanding or Chitta Vrttis, mental notions. So to know the 
truth about the present, you should know the truth about the 
Vritis or ripples in your own mind. When you trace out their 
origin, you go beyond the mind, beyond the ego and merge in the 
Self. Thus, the truth about the present as well as the past and the 
future, is the Self which is btyond time and space, beyond all the 
yesterdays, todays and tomorrows. 


Time is thus in you and not you in time. Time is only a 
concept of the mind, which is an expression of the Self. It is not 
an absolute factor but a relative one. It exists not in the external 
world but only in the mind. Wihout recognising this truth about 
time, do not dwell upon the past and dream about the future. Of 
course, you can learn from the past and prepare yourself for the 
future—not by imagining about it, but by adapting yourself to 
meet the present. Without meeting the challange of the present, 
how can you face the problems of the uncertain future? And the 
only way to solve all the problems of the present is to go to the 
very root of your existence, namely, the Self. Any other solution 


will, at best, be a temporary one. Be the master of time and not 
a slave of it. 


With many of the educated Indians j 
s d it has become almost @ 
stereotyped fashion to think and talk of the past glory of India 
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and wish piously that this country will be great in the future. 
Memory of the past and imagination about the future are not 
going to help us. If we do not recognise the problems and condi- 
tions of the present and act vigorously and courageously to solve 
them, we will not be going downhill. Beware! 


A great Jnaani from Nepal, known as Shivapuri Baabaa, once 
went to England where George Bernard Shaw met him. During 
their talk, Shaw remarked, “You, Indians, do not know the value 
of time.” Babaji replied calmly, “Yes, it is true our approach 
to time is different from yours. While you are slaves of time, we 
are masters of time. That is the only difference.” How true—of 
course, philosophically! 


Verse 18: 


awl Rarer Rarer Raerd aT Aq | 
a aft wal a marta att at g ada Aer TA N R I 


Kva bhaati dikkaalakathaa vinaasmaan 
Dikkaalaleeleha vapurvayam chet 

Na kvaapi bhaamo na kadaapi bhaamo 
Vayam tu sarvatra sadaa cha bhaamah. 


kva bhaati—does (it) reveal; dik-kaala-kathaa—the under- 
standing (or idea) about time and space; vinaa asmaan—without 
the perceiver “I”; dik-kaala-leelaa—play or product of time and 
space; iha—in this world, here; vapuh vayam chet—if we are the 
body; na kvaapi bhaamah—we exist at no (particular) place; na 
kadaapi bhaamah—we exist at no (particular) time; vayam—we, 
tu—but; sarvatra—everywhere; sadaa cha—and always; bhaa- 


mah—exist. 


“Are the concepts of time and space revealed without 
the Self? If we take ourselves to be the body, we cannot 
but be the products of time and space. But the truth 
is that we exist at no particular place and at no particular 
time. Yet, we are all-pervading and eternal.” 
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Ramana Maharshi here blasts the idea that man is con- 
ditioned by time and space. Time and space can have a hold 
on you only if you labour under the illusion that you are the 
body. The body, being a product of time and space, is conditioned 
by it. But you, the Aatman, are not under their sway. You are 
beyond time and space. 


Is there any time or space without our Self? Independent 
of the Self, can time and space ever be revealed? When you 
sleep, there are no time and space for you, because of the absence 
of thoughts regarding them. The moment you wake up, the first 
thing that comes up is the basic ‘7’ notion. What was latent in 
sleep makes its appearance now. After the ‘I’ notion, the Buddhi 
and Manas appear. Time and space are just two notions in the 
mind, which uses them for assessing and understanding the world. 
We understand a thing on the physical plane only by fixing it in 
time and space. If I say, “There is a mango tree in the Aasram 
compound,” you can understand little. When I add, “It is the 
Malgoa variety and is five years old”, you get a much clearer 
idea. That it is Malgoa helps you to picture what the fruit 
will be like, in space. That it is five years old, enables you more 
or less to fix it up in time. Thus time and space are used by 
the mind as measuring rods for assessing and understanding the 
world. The moment thoughts stop, time and space notions also 
stop. When the mind starts functioning, either in waking state 


or in dream, at once the concepts of time and space crop up as 
instruments in its hands. 


Time and space thus being unreal, having no existence by 
themselves, any product of time and space must also be unreal. 
‘The physical world being projected in time and space is therefore 
‘unreal. It has no existence except as notions in the mind. It 
follows as a corollary that, if we take ourselves to be nothing 
but the body, then we are also products of time and space, as the 
body is only a small physical entity in the world. As most of 
the people do consider themselves to be only the body, they find 


themselves conditioned and hedged in by the twin-shackles of 
time and space. 


A man thinks, “I was born at such and such a place and 
` at Such and such a time. I am so many years old, I am fat (or 
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lean) and healthy (or unhealthy), 
and be Prosperous. I want to have a large family and a large 
house to live in. I will make the utmost effort to earn enough 
to realise my ambitions etc.” “Thus, creating a cage of time and 
space within his own mind, he is content to stay cooped up in 
it all his life. 


I hope to live a long time, 


But what is our true state? We are the Aatman, the Self. 
As such, we are beyond time and space. Time and space are 
our own creations and not we of them. We are bom nowhere 
in space, we die nowhere, we function or act nowhere. At no 
time were we born, at no no time do we function or act, at no time 
do we exist and at no time we die. We are all-pervading, eternal, 
beyond time and space. 


If you realise the Aatman, all problems of time and space 
will be dissolved. If you don’t know the Self, the problems will 
remain, never solved. The so-called life, as you understand it, 
is short, but invaluable. You can utilise it to realise the Aatman, 
the Self, and go beyond time amd space. Come to that state of 
Pure Consciousness where you are beyond matter and mind, beyond 
time and space, beyond cause amd effect. 


weaaadiay aerate 
a aferadiaedt fae: | 


Iha chedavedeedatha satyarmasti 
Na chedihaavedeenmahatee_ vinashtih 


“If you realise the Self, here and now, in this very 
life, yours will be the ae gain. If you make no 
efforts to do so, yours will be the Infinite loss.” 


Verse 19: 


knn A amas 22 eff de ToT | 
aera Be a TT TO: ATT R IJA N 1 Re n 
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Dehaatmabhaave jna-jadau samaanaa 
Vekasya dehe hrdi deepta aatmaa 


Aakramya deham cha jagachcha poornah 
Parasya meyam tanumaatramaatmaa 


dehaatmabhave—as regards body-feeling; jna jadau— both a 
Jnaani and an Ajnaani; samaanau—are equal; ekasya—of one (of 
the Jnaani); dehe—in the body; hrdi—in the seat of consciousness, 
deeptah—that is revealing by itself; attamaa—the Self; aakramya— 
going beyond; deham—the body; cha—and; jagat cha—and the 
world; poornah—all pervading, full, parasya—of the other (that 
is, of the Ajnaani); meyam—assessable, measurable, limited; tanu 
maatram—only the body; aatmaa—the self. 


“In their body-centric attitudes, a Jnaani as well as 
an Ajnaani, are the same. A Jnaani traces out the 
Aatman (Self) which reveals itself, at the seat of con- 
sciousness within himself; he thus goes beyond his so- 
called body consciousness, beyond the world, beyond the 
universe and becomes all-pervading. Whereas, the 
Ajnaani, the ignorant, takes his limited psycho-physical 
entity to be the Self.” 


Many people have the mistaken notion that a realised soul 
is not conscious of his body, that he does not feel the existence 
of his body at all. But it is not so. The body is as much a 
fact to a Jnaani as it is to any other. He feels its comforts and 
discomforts, pains and pleasures, as much as anybody else. The 
differenze between a Jnaani and an Ajnaani, an awakened and 
an unawakened man, lies not in their body-consciousness but in 
their attitudes towards their respective bodies, 


If I ask: “Who are you?”, at best you will be able to trace 
Out the ego, the arrogating imp in you. It is the ego which comes 
out and expresses as the Buddhi, Manas, Praana and the body- 
So when you turn within and ask yourself “What am I; What is 
my true personality?”, most of you will come up with the reply. 
“Tam the entity starting from the ego and ending with the body.” 
This is what is referred to as body-centric attitude. The word 
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‘body’ here includes in its sense, the Manas, Buddhi, etc., i.e. the 
whole psycho-physical entity. “This is your Sareeraabhimaana. 


A Jnaani too must have had the same notion before Realisa- 
tion. But after Self-realisation, he is free of this false identification 
and knows the truth. He goes beyond the body and mind, beyond 
even the ego and merges in Pure Consciousness. He just be- 
comes one with the Infinite Self, Sat-Chit-Aananda. He realises 
his all-pervading eternal nature, beyond time and space. After 
Samaadhi, when the mind comes back to normal consciousness 
of the world, the Jnaani recognises that the body, the mind and 
the whole world-show, are nothing but expressions of Aatman 
—Pure Consciousness. To him, thereafter, differences between 
the world and his own body cease. Others around him may 
take him to the body and show concern for its well-being, but 
to the Jnaani, the whole universe is ‘his’ body. His body- 
‘consciousness does not stop at his own body-level, but encom- 
passes the entire universe. The Jnaani becomes Poorna—all 
pervading. He loses his limited individuality and becomes one 


with the Infinite. 


It is somewhat like a bubble bursting and becoming one 
with the ocean. Supposing the same drop of water in the broken 
bubble comes up again in the form of a bubble, it will no more 
be deluded into thinking “I am a small bubble. I am now born 
and, in due course, will die.” How can it think thus, forgetting 
the experience of its unity with the ocean? It will only think, 
“I am the whole. All these are nothing but my own expres- 


sions.” 


Similar will be the state of a Jnaani. He realises: “I am 
Aatman, Brahman; the whole universe is my body.” But the 
Ajnaani thinks, “I am this body. ‘the son of so and so, born 
at such and such a place and time.” He takes his Self to be the 
limited body—Manas—Buddhi complex. He is narrow, utterly 
limited in his conception. The other is perfect, Poorna, infinite, 


universal in his vision. 


Two boyhood friends, both of whom took up Sanyaasa and 
became realised souls, met after a long time. One said “Mai 
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i rveswar hi hai”—“I don’t exist. All that 
ayi ae The other said: “Mai hoon sab"—“] am 
everything, there is nothing besides ME”. They did not quarrel 
because they knew that they were expressing the same expe- 
rience in different words. Such is the Realisation when the ‘J 
goes away. There is nought but Brahman then. 


Verse 20: 


ae Aya a f qia eH RT BUT | 
RA A TH TTT RATETA |W Ro Ib 


Ajnasya vijnasya cha visvamasti 
Poorvasya drsyam jagadeva satyam 
Parasya drsyaasrayabhootamekam 
Satyam prapoornam pravibhaatyaroopam 


ajnasya—for an Ajnaani; viynasya cha—and for a Jnaaniz 
visvam—the world; asti—exists; poorvasya—for the former; 
drsyam jagadeva—only the seen (sensable) world; satyam—the 
ruth; parasya—for the other; drsya-aasraya-bhootam—that 
which is the very substratum of the seen world; ekam—the one; 


satyam—the Truth; prapoornam—all-pervading; pravibhaati—that 
expresses forth; aroopam—formless. 


“The world, as world, exists for both an Ajnaani 
and a Jnaani. For the former, the seen world alone 
is the Truth. For the latter, Truth is the One. all-per- 
vading, nameless and formless Aatman, which expresses 


forth as the seen world (universe) and which hence is its 
very foundation”. 


The world, as we see 
well as a Jnaani. 
to deal with it cons 
understanding of th 


it, is equally valid for an Ajnaani as 
Both have the world before them and have 
tantly. But there is a vast difference in their 
© world and the values they attach to it. 


An Ajnaani takes the seen world, which is just an appear- 
ce, to be real as he is unable to see beyond that. Not so æ 
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Jnaani, who can see beyond. He has made the inquiry: “What 
is the world? Can anything that changes constantly be the 
reality?” In his search, he first tries to find the Reality outside 
himself. Failing in this attempt, he starts on a different line. 
He asks, “How has the world come into being?” After intense 
Vichaara he finds out that the world is experienced only as 
long as the mind is functioning and it ceases to be when the mind 
ceases to work. Then he tries to seek the origin of the 
mind and in the process sinks within himself. He experiences 
Samaadhi when the mind itself dies, or dissolves in the Self. 
When he remains in that sublime state, the world is not seen or 
sensed. When he comes out that state, the mind reappears 
and along with it, the world-notion—which he recognises to be 
nothing but an expression of Pure Consciousness. Thereafter, 
he cannot see the world, even a blade of grass, as anything 
but his own Self. 


This experience of the Jmaani is known as Viswaatma 
Bhaava. He sees his own Self in everything and everything in 
his own Self. Even when he sees the world, he sees it not as 
others take it to be, for his vision is transformed and divinised. 
In the world of names and forms, he sees the nameless and form- 
less Reality, the all-pervading Sat-Chit-Aananda. He recognises 
that it is the imperishable Brahman alone that appears at a parti- 
cular level of its expression as this variegated world that appar- 
ently comes into being, exists for a while and perishes. The view of 
the ignorant man is like that of a child seeing a cinema show. The 
child takes it to be real and living. But the Jnaani is like an 
adult who knows that the shuw is not real, but just a play of 
light on the screen, which in its expression manifests as sound 
and the picturesque show. 


Verse 21 


AA: sae TAS aA RATT l 
Al: sae a Aer aes a aft ae RLU 


SB-13 
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Vidheh prayatnasya cha kopi vaadah 
Tayordvayormoolamajaanataam syaat 
Vidheh prayatnasya cha moolavastu 
Sanjaanataam naiva vidhirna yatnah 


vidheh—of fate; prayatnasya cha—and of free will; kopi 
vaadah—any discussion; tayoh dvayoh—of those two; moolam— 
root; ajaanataam—of those who don't know; syaat—will be; videh 
prayatnasya cha—of fate and free will; moolavastu—the basis or 
foundation; sarjaanataam—of those who know; na eva vidhih— 
neither fate; na yatnah—nor free will. 


“Discussions about fate and free will are done only 
by those who don’t know the basis of both. For those 
who have realised the Truth, that is the very foundation 
of fate and free will, there is neither fate nor free will.” 


In this Sloka Ramana Maharshi repudiates the useless dis- 
cussions that people hold about fate and free will. Our ancestors 
never believed in fatalism. They believed in effort, in Paurusha. 
It is only the modern Indians, who, having been hypnotised into 
slavery by alien rule, believe in fate, wrongly interpreting the 
words Praarabdha and Karma Bandha. Fatalism is a negative 
concept. It means meekly succumbing and surrendering to 
whatever befalls us, without making any effort to struggle and 
Overcome the adversities. Rightly understood, Praarabdha and 
Karma Bandha refer to the unfulfilled effects of our previous 
Karmas, manifested in our Present life. To some extent, the pre- 
Sent, no doubt, is an effect of the past. But these past effects can 
also be remedied and nullified. We are not mere puppets of 
the past Karmas. By proper Paurusha, (will power), we can 


ts can never fully control 
ake or mar. We are Aatman 
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is a conscious, dynamic, spiritual being. How can an inert 
thing control a conscious, intelligent and spiritual power? Never 
believe helplessly in fate against reason. Have faith in dynamic 
Paurusha. Jt is only when Paurusha dies that planets are felt to 
hold sway, as darkness does when light fades out. 


Let us analyse further from another angle. Belief in bad 
fate is the feeling that one is helpless in the hands of an unseen 
power. “I am weak and useless. Nothing I do ever comes out 
right. It is just my fate.” Such thoughts create fear and misery. 
Belief in a good fate has its corresponding thoughts and hopes 
of good luck. These feelings which are nothing but the ripples 
of Dukkha and Sukha, are felt only in Jaagrat and Swapna. 
They cannot and do not affect us during Sushupti. Fate does 
not disturb us then. This is evident from the fact that the ex- 
perience of deep sleep is essentially the same in all. In the 
other two states a person feels happy or unhappy, rich or poor, 
young or old, manly or womanly. We can feel the differences 
only as long as the mind is there and during deep sleep the 
mind is absent. So fate affects no one in sleep. Only in Jaag- 
rat and Swapna, when we think consciously, and have ripples in 
the mind, can fate be felt and recognised. 


Now, what is free will? One who believes in free will thinks, 
“I am the master of myself. I did this and J did that. I am a 
self-made man. Fate cannot touch me!” These also are only a 
series of notions or ripples on the surface of the mind-—an ex- 
pression of Pure Consciousness. The two differ only in degree 
and content, but as ripples in consciousness, both are same. That 
being so how can there be, in reality, fate and free will, as two 
differing and contrary forces? Are they not the same at the 
root? Without knowing this root, none should dabble with these 
ideas as if he is an authority. Once he knows what they are, 
he will never consider them to be two contradictory forces, as 
both are the expressions of the same Aatman, in differing colours. 


Thus both fate and free will work only at the level of the 
mind, which is an emanation on Pure Consciousness. When 
you go to the source of the mind and merge in the Aatman, 
the Pure Self, there is seen neither fate nor free will. Fate can- 
not touch a Jnaani who is beyond the notions and feelings of 
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that high state there is no question of 
“ spa pri ego which thinks, “I am the master 
f myself,” is itself dead. That is why Ramana Maharshi asks 
ot mysèli, waste your time in arguing about fate and free will. 
ati oe Bhaava, go beyond the feelings of Sukha and 
Lene that your Praarabdha doles out to you. Meditate on 
‘Soham’ and realise the Aatman which is your true nature. At 
that level, the ego, which either submits meekly to fate or arro- 
gantly thinks it has a free will, simply disintegrates and dissol- 
ves in Pure Consciousness—Sat-Chit-Aananda. 


Sukha an 
free will also, 


Verse 22 


aiaia da ea Ak Ta | 
a gga: À R ae ater a fa AS RRI 


Yadeesiturveekshanameekshitaaram 
Aveekshya tanmaanasikekshanam syaat 
Na drashturanyah paramo hi tasya 
Veekshaa svamoole pravileeya nishthaa 


yat—that; eesituh veekshanam—seeing God (or having 2 
vision of God); eekshitaaram aveekshya—without seeing (or 
knowing) the Seer; tat—that; maanasika-eekshanam—a concept (or 
imagination) of the mind; Syaat—will be; na drashtuh anyah— 
not different from the Seer; paramah hi—the Supreme God, that 
is, Brahman or Sarweswara; tasya veekshaa—seeing Him; sva 
moole—in the root of one’s being; pravileeya nishthaa—remain- 
ing merged in, sinking in, becoming one with. 


“If one sees God without realising one’s own Aatman, 
the Seer, it will just be an imagination of the mind. 


There is no God apart from the Seer. To have a 


of God is to be merged in the root of one’s own 


We hear and read Many stories abo i isi 
ut Bh having visions 
of God. Are these facts? seaport ite 


i What is God? God. is the ultimate 
source of all. He is beyond the mind, where senses do not 
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function, thoughts completely stop and the ego disintegrates and 
dissolves in the Pure Consciousness. That Reality—the ultimate 
origin of all—is Sarveswara, wherefrom, first the mind and then 
the whole universe have come out as expressions. That Reality 
which is our Self or Aatman is the Seer in us. You cannot see 
Sarweswara as a being apart from yourself, for you are verily 
He—Tat Twam Asi, and so you can realise your identity with 
Him. So if you want to see God, you have to go to the very 
‘source of everything and sink there, in the Seer. Without seeing 
the Seer, without realising the Self, if you try to see God, it will 
be just meaningless. Even if you have visions of God, it will 
only be a concept or imagination of the mind—the phenomenon 
‘being called Unmani Bhaava. 


You may ask if all the stories about Bhaktas having visions 
of God are false. Did they not realise God? When a Bhakta 
goes on thinking constantly about his Ishta Dev, his mind is 
full of that thought and sometimes he thinks he has a vision 
of his God. Actually, it is his own mind which creates a pro- 
jection, but to the devotee it appears as though it is the real 
God. Such visions give a sort of pleasure, not sensual, but 
purer and subtler. Nevertheless, it is not the Reality, for Reality 
cannot be sensed through any sense organ. Reality is not con- 
ditioned by time and space. But when, through deep devotion, 
selfless love and constant thought of God, the mind of a true 
Bhakta is saturated with Satwa Guna and gets purer and finer, 
he starts seeing subtly his Ishta Deva everywhere, in each and 
every being. He develops a divine, universal outlook. He loses 
his sense of separateness from God and other beings. In due 
course, he transcends the mind and merges in the Aatman—the 
Seer. It is only then that the Bhakta really ‘sees’ God. There 
is no God or Sarweswara other than the Aatman, the 
inner Seer in all. The Supreme God is not different from your 
own Self. He is beyond the mind, beyond the senses. How 
can the eyes see that which is beyond sight? You cannot see God, 
but can become one with Him by being seated in the root of 
your own Being, in the Pure Consciousness. Being merged in 
Samaadhi, experiencing Sat-Chit-Aananda, is the real Eeswara 
Darsana or vision of God, not any other. - 
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Verse 23: 
areata N ARA: JEA 7 ATA: | 
aha cant aft a saat ea aac TAA N R N 


Aatmaanameeksheta param prapasyet 
Ityaagamokteh sulabho na bhaavah 
Naatmaiva drsyo yadi kaa kathese 
Svayam tadanneebhavanam tadeekshaa 


aatmaanam—the Self; eeksheta—see (first); param—the 
Supreme God, Sarweswara, prapasyet—see (afterwards); iti— 
such; aagamokteh—of the statements of the Vedas; sulabhah na— 
not easily understood (by many); bhaavah—the subtle meaning; 
na aatmaa eva drsyo yadi—when the Aatman itself cannot be 
seen; kaa katha ese—how can Sarweswara be seen; svayam tadan- 
neebhavanam—making the mind food to the Aatman; tadeekshaa 
—is the seeing of God. 


“The Vedic texts say: ‘Have Aatma Jnaana first and 
then see Sarveswara.’ The subtle meaning of this state- 
ment is not easily understood by many people. When 
the Aatman itself cannot be seen, how can Sarweswara 


be seen? Seeing God is to give the mind itself as food 
to the Aatman.” 


The Vedas proclaim, “Self first and then God”. This state- 
ment cannot be easily understood because when the Aatman 
“ty cannot be seen, how can one have vision of God? The 
seer aan hie through Triputee Jnaana consisting of the 
thecal igre e process of seeing. Only a thing apart from 
fo eas seen thus. When the Aatman is the very subjec- 
Then, what pect, baw can it be seen as an objective thing? 
How ca ae ack seeing the Self first and then God? 
which s e Self be Realised? To realise the Self, the mind, 
When kap a ai must itself become food to the Aatman: 
stop, and aa lie within to trace out its own origin, thoughts 

P, and the ego along with the mind dissolves in Pure Con- 
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sciousness. Thus, for realising the Self, the mind must first be 
swallowed up by the Self. When the Self consumes the mind, 
you remain dissolved in the Self in Samaadhi. That transcen- 
dental state is Aatma Darsana as well as Sarweswara Darsana. 
Darsana is only a word used to denote that Self-revealing state 
of the Aatman. When you realise the Self, there is no other 
Sarweswara to have vision of, for Aatman and Sarweswara are 
one. That is why the Vedas say: “Don't go in search of Sar- 
weswara outside. When you realise your own Self, you would 
have realised Sarweswara too. What Ramana Maharshi has ex- 
plained as “the feeding of the mind to the Aatman” has been 
described in different manners by the other sages. For exam- 
ple, Patanjali, in his Yoga Sutras, calls the same process as 
Prati Prasava. This means the “going back of the gross to the 
subtle, or going back of the mind, to the source.” Involution is 
the closest word for it in English. 


Verse 24: 


frat cart way fads ea fess: AmA ge: | 
fit wad AARS Sia Re N 


Dhiye prakaasam paramo viteerya 
Svayam dhiyontah pravibhaati guptah 
Dhiyam paraavartya dhiyontaretra 
Samyojanaanneswara drshtiranyaa 


dhiye—to the Antahkarana, mind; prakaasam—light, efful- 
gence; paramah—the Supreme, that is, the Self; viteerya—having 
given; svayam—itself; dhiyontah—within the mind; pravibha- 
ati—shines; guptah—hidden; dhiyam—the Antahkarana, mind; 
paraarvartya—going beyond or transcending; dhiyontare atra— 
behind or within the Pure Consciousness; samyojanaat—from 
uniting the mind with; eeswara drshtih—technique of realising the 
Self; na anyaa—not any other. 


“The Aatman, having given the light of consciousness 
to the Antahkarana, the inner equipment, remains 
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ind i i here. That uni 
i hind it and shines from the ia 
hidden be ness which the mind, transcending 


with Pure Consciousness ) 
itself makes (to merge 1n the Aatman) is the technique 


of realising the Aatman and not any other.” 


The inner equipment or Antahkarana consisting of the ego, 
Buddhi and the Manas is nothing but an expression of the Aat- 
man. The one great quality of the inner equipment is its aware- 
ness, intelligence or consciousness. It knows, it understands. But 
this awareness or consciousness is not inherent in it as it is 
inert by itself. It derives its intelligence from the Aatman. But 
the Aatman, having given consciousness to the inner equipment, 
remains hidden behind its own expression and shines from there. 


Look at the sun. The rays from it reveal and illumine the 
whole world, nay, the whole solar system. Yet those very rays 
cloud or hide the disc of the sun from our sight. Similarly, 
the Antahkarana which is only a single ray from the Aatman, 
hides the very Aatman, the substratum from which it has ema- 
nated. The consciousness, in the Antahkarana is infinitesimal, com- 
pared to the limitless consciousness of the Aatman. Yet the 
Atman is hidden or veiled by this very limited expression of Itself. 


How then is one to remove the veil that is covering the 
Aatman? If you look at the sun casually, you cannot see its 
disc. But if you look at it very intently, you can make out 
the disc. Similarly, if you turn your mind inward through the 
Process of introversion and intently try to trace out its own 
origin, you can have flashes of or glimpses of the Self. That 


Process of introversion is called contemplative meditation, Jnaana 
Nishthaa or Nididhyaasana. f 


‘ If you transcend the mind and make the mind dissolve in 
the Pure Consciousness, becoming one with it—that is Eeswara 


Darsana or God-realisati to 
: : ion. take one 
the Realisation of God. No other process can 


In Pooja, Naamajapa, 
etc., the mind comes out 
these processes the mind 


Keertan, (singing the glories of God) 


as ideas, feelings and thoughts: re 
becomes extrovert. Here the Pure o 
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‘sciousness expresses, coming out as the mind and the world. It 
remains in that expression-level, the thought-level or the feeling- 
level. There can be no Self-realisation unless the Antahkarana 
retreats and sinks in Pure Consciousness, even as bubbles on the 
surface of the ocean burst and become one with the ocean. That 
state of the inner instrument remaining merged in the Self is 
Aatmanisthaa or Eeswara Darsana and not any other. The Pooja, 
Japa. etc., that you may engage in, may give you a temporary 
emotional satisfaction and peace, but they would not be lasting. 
You will never have the Supreme Bliss and Peace, because you 
have not found your true state. 


Verse 25 


a afte taisefafa cael a AR araafAfa sate | 
ARA ARR oer Rasen: AA RRT | 4 Il 


Na vakti dehohamiti prasuptau 

Na kopi naabhoovamiti pravakti 
Yatrodite sarvamudeti tasya 
Dhiyaahamah sodhaya janmadesam 


na vakti—nobody says; dehah aham iti—“I am the body, 
Manas and the Buddhi;” prasuptau—during sleep; na kopi— 
nobody; na abhoovam iti—that “I did not exist”; pravakti—says; 
yatra—on whose; udeti—rising; sarvam udeti—all else rises, tasya 
—its; dhiyaa—by the Buddhi,; ahamah—of the ego; sodhaya— 
search out; janma desam—the origin or place of birth 


“Nobody says at the time of sleep: ‘I am this entity 
consisting of the body, Manas and the Buddhi’. And 
nobody says on waking up. ‘I did not exist during sleep’. 
Search out the origin of that ego on whose rising, all the 
other factors rise.” 


Ordinarily, you take yourself to be the psycho-physical entity 
consisting of the body, Manas and the Buddhi. Life means living 
in the world and experiencing it physically, mentally and intellec- 
tually, with these three instruments or equipments of our persona- 


{ 
| 
| 
} 
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lity. When you sleep, the three equipments do not function and 
hence the world and even your own body are not facts of expe- 
rience for you. The very thought “I am alive, 1 exist, I am 
this body, mind etc.” is absent. If existence were to be equated 
with the existence or functioning of these three instruments, then 
you did not exist during sleep. But on waking up, when you 
become aware of your body, Manas, intellect and the world, you 
do not feel as though you did not exist during sleep. Nobody 
says “I did not exist during sleep”. Even though the personality 
that you normally take yourself to be, ceased to function dur- 
ing sleep, yau have no doubt at all that you existed then. There 
was a disappearance of your normal personality; yet you existed. 
Awareness of the Buddhi, Manas and the body faded away; yet 
you knew that something, the nature of which you cannot des- 
cribe, existed in you. 


What is the thing that exists even during sleep? It is the 
ego or the basic ‘J’ notion in you. The ego which is the primary 
expression of the Aatman, as already stated, functions in two 
ways: (1) It veils off the Aatman and (2) it expresses further, 
projects itself, as something different from the Aatman in the 
form of Buddhi, Manas, body and the world. During the waking 
and dreaming states it fulfils both the functions. During deep 
sleep, the projecting part of the ego is absent, but the veiling 
remains. That is why, even though you are free of thoughts 
during sleep, you are not conscious of the Aatman. When you 
wake up, the ego or ‘P notion comes out first and thereafter the 
Buddhi, Manas, body and the world. On the rising of the ego, 
all other things rise up. If you want to go to the root of exis- 
tence, you must therefore trace out the root of the ‘J’ notion or 
ego. How? Make use of the Antahkarana itself. Normally you uti- 
lise the inner equipment for knowing and understanding the things 
of the world. For realising the Self you must train the mind to 
retreat within and trace out its own origin, the Aatman. The 
nature of the ego is explained in the next verse. 


Verse 26 
dal a SATs A a a Aeros Saha Aer | 
TMM ATA A A aa LW 


D 
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Deho na jaanaati sato na janma 
Dehapramaanonya udeti madhye 
Ahamkrti—granthivibandhasookshma- 
Sareerachetobhavajeevanaamaa 


dehah—the body; (Manas and intellect); na jaanaati—does 
not know, is not conscious; satah—the Reality; na janma—has 
no birth; deha pramaanah—that which has dependence or asso- 
ciation with the body (Manas and intellect); anyah—another; 
udeti—rises up; madhye—in the midst; ahamkrti—the ego; 
granthi—the knot (of the heart); vibandhah—the bondage (of 
Samsaara); sookshmasareera—the subtle body; chetah—the 
Antahkarana; bhava—the world or Samsaara; jeeva—the living 
soul; naamaa—are the (different) names (of it). 


“The body (that is born) is not conscious; the Aatman 
(that is conscious) is not born. Between these two there 
rises another entity which depends upon or is associated 
with the body (Manas and the intellect). It is called by 
different names, such as the ego, the knot (of the heart), 
bondage, the subtle body, the Antahkarana, the Sam- 
saara, the Jeeva, etc.” 


The body by itself cannot understand without the Manas; 
the Manas cannot function independent of the Buddhi; the Bud- 
dhi is powerless without the ego behind it. Life means expe- 
rience and the content of all experiences is awareness, sentience, 
consciousness. When you sleep, the body is there, but it is not 
aware either of itself or of the world, for, the conscious mecha- 
nism that utilises it as an instrument of perception is absent at 
that time. Body is just a tool in the hands of Manas and Buddhi. 
The body has also other traits besides insentience. One is that 
it is born and it will die, sooner or later. It has an origin and 
an end. The other is that it is material, visible and tangible. 
It becomes fat and lean, sick and healthy, handsome and ugly, 
young and old. The four main traits of the body are insentience, 
having origin and end, materiality and motion or activity. 


pie a 





204 Sat Darsan 

On the other hand, the outstanding nature of the Ultimate 
Reality is: (i) It is Pure Sentience or Consciousness, (ii) It is 
never born and will never die. It has no origin or end. It never 
decays or undergoes changes and mutations; (iii) It is non- 
material, of the nature of Pure Existence, Pure Consciousness 
and Pure Bliss—Sat-Chit-Aananda; (iv) It is non-moving and 


actionless. It only witnesses. 


Thus the body that is born and that dies, that is inert, material 
and unconscious, is entirely different from the Aatman that is 
birthless and deathless, non-material and purely conscious. Yet 
these two mutually opposed and absolutely incompatible entities 
co-exist in our personality. How could such opposites remain 
together, in close comtact with each other? What is the con- 
necting link that binds them and keeps them in touch with each 
‘other? It is a third factor which comes in between them and 
unites them, namely, the ego. It emanates from the Aatman, 
forgets its own origin and, projecting out as the Buddhi, Manas 
and the body, associates and identifies itself with them. It derives 
its existence and power from the Aatman. But not recognising 
that fact, it keeps itself attached to the Buddhi, Manas and the 
body, enjoying and suffering through them. As long as the ego 
is conscious of and attached to the body, Manas and the intellect, 
it is not conscious of the Aatman. The moment it with- 
.draws from them and transcends itself by trying to trace out its 
own origin, the body consciousness goes away and Aatman or 
Self-Consciousness dawns. The Aatman is realised only when 
‘the ego disintegrates and dissolves in Pure Consciousness. 


Ramana Maharshi gives here various names by which the 
go is called, denoting its various aspects. These are: 


(i) Ahamkrti or the basic ‘J’ notion. This is the primary 
sprout upon the Pure Consciousness. It is only after 
the ‘J’ notion rises that the Buddhi, Manas and the 
world-notions emanate. 


(ii) Hrdaya granthi or the knot of the heart. By this the 
two fundamental functions of the ego are referred to 
namely, Aavarana—veiling, and Vikshepa projecting aS 
something else. 
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The ego which emanates from the Aatman covers up its own 
origin. It also projects itself out as something different from 
the Aatman, in the form of Buddhi, Manas, body and the world. 
During the waking and the dreaming states both Vikshepa and 
Aavarana aspects are functioning; while in deep sleep, it with- 
draws the Vikshepa aspect and only the veiling, Aavarana, re- 
mains. Aavarana can be compared to a thick layer of moss or 
scum covering the surface of a pond. The moss has its origin in 
the column of water underneath it, but veils it off from our sight. 
But when there is a slight breeze, little waves or ripples are 
formed on the surface of the pond and the moss wafts here and 
there slightly. But now, though the moss somewhat gives way 
for our vision to pass through it to the water below, we cannot 
yet see clearly because of the ripples and waves (caused by the 
breeze) that cover the surface. To see the water and the boitom 
of the pond clearly, there should neither be the scum nor the 
moss on the surface of water. 


Similarly, during sleep the ego takes up the form of a cover- 
ing of unconsciousness and veils off the Aatman. During the 
waking and dreaming states the veiling is partly removed as the 
ego is conscious of the external things (i.e. it lets consciousness 
express through it). But as it is assuming the form of notions 
and thoughts, these do not allow us to have a peep into the 
Aatman. To realise the Aatman, therefore, there should be 
neither the nescience nor the ripples in the form of thoughts om 
the Aatman. Retaining full consciousness, the mind should re- 
main thoughtless. Then it just merges in the Aatman which is 
Pure Consciousness. 


(iii) Vibandha, means bondage in the form of clinging to the 
world. Why does man cling to the world, possessions and family? 
Because he thinks he can get happiness from them. Not realising 
that there is a fountain-head of pure Bliss within himself, he 
searches it outside through the physical, mental and intellectual 
pleasures. He is impelled to search out thus by the three forces 
of Raaga, Dwesha and Bhaya, acting in him. Raga is attach- 
ment for things which give him pleasure. Dwesha is aversion 
to or dislike for things which give him pain or displeasure. 
Bhaya is the fear he feels about his own life and future. Al} 
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of man’s activities are motivated by one or more of these three 
forces. Wherefrom do these three originate? They have their 
origin in the basic Dwaita Bodha or feeling of duality—the 
thought, “I am a separate entity different from the rest of the 
world, including my own kith and kin.” 


Thus each individual brackets himself off on one side and 
the rest of the universe, including what he takes to be God, on 
the other. Thinking himself to be different and apart from all the 
rest he feels attraction towards some, dislike towards some, and 
develops fear that he may not get happiness in spite of all his 
efforts. His belief in God, originates primarily from this fear— 
fear of death, fear of changes, fear of the future. The root of 
this Dwaita Bodha lies in the ego. As long as the ego is there, 
it veils off the Aatman and projects as the Buddhi, Manas, body 
and the world. 


The reality is that there is nothing apart from the Aatman, 
the principle underlying everything in the universe. Yet veiling the 
Aatman, the ego expresses itself as the Buddhi, Manas and the 
body and then identifies itself solely with them. It forgets its 
own origin, the Aatman, and does not recognise the world as a 
Creation of its own mind. Maintaining its body-identification, it 
thinks the world is separate from itself. Thus the ego is the 
Originator of Dwaita Bodha, which gives rise to Raaga, Dwesha 
and Bhaya—the cause of bondage and attachment. Thus Viban- 
dha is another name given to the ego. 


(iv) Sookshma sareera or the subtle body: This is a name 
given to the ego-Buddhi-Manas complex upon which different 
impressions come, which dreams during sleep and imagines in 
the waking state. It is not the physical body, but a conscious 
entity, an expression of Pure Consciousness in the form of 
thoughts. It is full of impressions which are carried by it when 


the body is shed and brought into play again when a new body 
ìs entered into. 


(v) Chetas or the inner equipment, consists of the Buddhi, 
Manas and the body, all of which are emanations upon the ego- 
Thoughts, feelings and ideas are formed in the Chetas. 
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(vi) Bhava or Samsaara means the wide world consisting of 
yourself, your family, friends, enemies, office, home and all the 
rest. In short, the world in which a man moves and deals is the 
Bhava or Samsaara for him. When you sleep there is no Sam- 
saara, as there is no mind. Only on waking up, the mind comes 
into being and along with it your world. What is mind? Just 


thoughts, ripples upon the ego. Samsaara is thus an expression 
—the outermost one—of the ego. 


(vii) Jeeva or that which feels or thinks, “I am a man. I 
am born and I wil die. I am happy or unhappy.” It is that 
which thinks and acts, that which is born and which will die. 
It exists only as long as the basic ‘J’ notion, the ego, remains. 
Jeeva is the name for the ego and its progeny, that is, the Buddhi, 
Manas and body. 


It is the ego, which is called by these various names, that 
Serves as the connecting link between the insentient body and the 
fully conscious Aatman. Jnaana Nishthaa kills the ego, and brings 
in Self-realisation. 


Verse 27 


Sigal EAA ETI lE: 
. `A . 
wa fier: areas MARATE N: I RO II 
Roopodbhavo roopatatipratishtho 
Roopaasano dhootagrheetaroopah 
Svayam viroopah svavichaarakaale 
Dhaavatyahamkaara-pisaacha eshah 


roopodbhavah—the origin of all names and forms; roopatati- 
pratishthah—remaining bound by, or depending upon the names 
and forms; roopaasanah—feeding on, or living on the forms (and 
names); dhootagrheeta roopah—withdrawing and again projecting 
the forms; svayam viroopah—in itself having no form; sva vichaara- 
kaale—while probing into its own existence; dhaavati runs (dis- 
appears); ahamkaara pisaacha eshah—the ghost of this ego. 
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“The ego is the very origin of all names and forms. 
After giving rise to them it remains bound by those very 
names and forms and is sustained by them. It projects 
out names and forms and again withdraws them into 
itself. But when it starts inquiring into the secret of its 
own existence, this ghost that is, the ego, disappears.” 


Ego is the primary sprout upon the Pure Consciousness. 
Upon it the Buddhi and Manas emanate. When the mind comes 
into being, the world of forms also comes into existence. Thus. 
ego is the originator of all names and forms. After creating the 
names and forms out of itself, the ego forms an attachment to- 
wards some of them, an aversion towards some others and fear 
of yet others. It allows itself to be affected and conditioned by 
its own progenies. After generating the Buddhi, Manas, body 
and the world, it associates with them and tries to enjoy through 
them. It enjoys for some time, then withdraws the world of 
names and forms into itself by going to sleep and on waking 
up, projects it out again, through the instruments of Buddhi, 
Manas and body. 


Thus the function of the ego is nothing but dabbling with 
the very forms that have come out of itself. But has the ego 
any form? No. It is formless! ‘Ego’ is just a name given to this. 
curious phenomenon which projects out and withdraws the world 
of appearances into itself. When you inquire seriously and in- 
tently, “What is this ego that is the cause of all this Samsaara?”, 
it just disappears without leaving a trace and you become one 
with the Pure Consciousness. 


This is Aatma Vichaara, Self-enquiry, or Jnaana Nishthaa. 
Ego is referred to here as a ghost because, though it seems to 
exist, it cannot survive serious investigation. When you are @ 
child or an immature person, you imagine that you see a ghost 
in a shadow. When later your father takes a torch in hand to 
investigate, he finds not the ghost, but only a harmless shadow. 
The ghost of your imagination disappears. The imaginary ghost 
was just an expression or appearance of the shadow. Similarly. 
ego is the primary expression of Pure Consciousness. When 
you investigate through Self-enquiry, the ego’s expressions, notions 
and thoughts recede back into the ego, which finally merges in 
Pure Consciousness and loses its identity once for all. In other 
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words it expands to infinite proportions by being one with the 
Aatman. No other Vedaantic text has explained the birth, na- 
ture and dissolution of the ego so clearly and enchantingly as 
Ramana Maharshi has done. Many persons confuse the ego 
with the Self, which is often termed as the true ‘J’ in us. The 
ego is the false, fleeting ‘P’ notion, which sprouts upon the Self 
or Aatman. It is the root of the mind. It is also the first 
expression of the Jeeva. The ego is the foundation of the 
whole universe. When it dissolves or disintegrates, the universe 
disappears and the Aatman alone is experienced (intuited). When 
the subject disappears, how can the object remain? The right 
and the real Nishthaa is that in which the ego dies away, that 
is, it dissolves in the Aatman and the Aatman alone shines forth. 


Verse 28: 


masea: aia anfa wiser Fa fR Pra | 
aean SA TANT TATA APT: UR I 


Bhaavehamah sarvamidam vibhaati 
Layehamo naiva vibhaati kinchit 
Tasmaadahamroopamidam samastam 
Tanmaarganam sarvajayaaya maargah 


bhaave ahamah—when the ego comes into existence; sarva- 
midam—all these (the world); vibhaati—reveals; laye ahamah— 
when the ego becomes quiescent; naiva vibhaati kinchit—noth- 
ing is revealed; tasmaat—therefore; aham roopam—expression 
of the ‘I’, ego; idam samastam—all these things (that you see, 
sense and perceive); tan—maarganam—searching out the origin of 
the Ego; sarva jayaaya maargab—is the way to attain everything. 


“The whole world of names and forms is revealed when 
the ego comes into existence and nothing is revealed 
when the ego goes to sleep, that is, it becomes quies- 
cent. Therefore, all these that you perceive and ex- 
perience as the world is nothing but an expression of 
the ego. So, if you want to attain everything, you must 
trace out the origin of the ego.” - 


SB-14 
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The world that we take for granted, the world that con. 
tains ourselves, our kith and kin, our offices and homes, the 
world that is the stage for the drama of life and death, happi- 
ness and unhappiness, has no existence as such. It comes into 
being when the ego comes into expression and goes out of exist- 
ence when the ego withdraws its expressions—the Buddhi, Ma- 
nas and the body—at the time of sleep. Has anybody ever 
experienced the world at the time of deep sleep? It is because 
the world is not an independent entity by itself, but only an 
expression of the ego. 


That being so, if you want to conquer anything, even the 
whole universe, you need not go with a well-trained and well- 
equipped army to march over the world. Any victory that you 
may gain thereupon will only be temporary and that too unreal, 
because you have not won over the root cause of the whole 
world, namely, the ego. You can be the master of the universe 
if you turn within and search out the origin of the ego, namely, 
the Self. If you triumph over the ego, you can be the conqueror 
of the entire universe. You will then be one with Brahman, 
Sat-Chit-Aananda—All_ Existence, All knowledge and Pure 
Consciousness and All Bliss. It is such a transcendental state 
that even the emperorship of the whole universe is insignificant, 
compared to it. Ramana Maharshi has specifically used the 
phrase—Sarvajayaaya Maargah, which means that this is the 
Path for conquering and attaining everything. Let us see what 
is the idea contained here. A king, monarch or dictator tries to 
conquer the world or a part of it, to be its lord and thereby 
to have joy and peace. But does he conquer the world com- 
pletely and keep it fully or again does he attain any real peace 
or bliss by it? No. On the other hand, a Jnaani, identifying 
with Brahman, feels himself rightly to be the Lord of the uni- 


verse and his joy and bliss know no bounds. These are full and 
supreme in him. 


Verse 29: 


aan ARRAN aa TN | 
sai Fe Tei STATE wae ET IRS I 
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Satyaa sthitirnaahamudeti yatra 
Tachchodayasthaana gaveshanena 
Vinaa na nasyedyadi tanna nasyet 
Svaatmaikyaroopaa kathamastu nishthaa 


satyaa sthitih—the true state of your being; na aham udeti 
yatra—is where the ego does not arise; tat cha udaya—sthaana 
gaveshanena vinaa na nasyet—and that (ego) will not perish 
{or disintegrate) without your searching out the place of its 
origin; yadi tat na nasyet—and if the ego does not die; svaat- 
maikya roopa kathamastu nishthaa—how can you have Self-rea- 
lisation? (Jnaana Nishthaa) in which you realise that the whole 
universe (including yourself) is an expression of the Aatman. 


“The true state of your being is that in which the ego 
does not sprout up. The ego will not perish unless 
you search out its origin. If it does not perish, how 
can you have that realisation in which you experience 
the unity of Existence—the knowledge that everything 
is the expression of the Aatman.” 


Your true personality is the Aatman or Self. When you 
know it, you realise that there is nought but the Self. The 
thing that stands between you and your realising your true state 
is the ez0, which, after rising from the Self, poses as a separate 
entity and expresses forth as the Buddhi, Manas, body and the 
world. As long as the ego is there, it will not allow you to 
know the Infinite Self. When you transcend the ego, you attain 
Samaadhi. After that, when you come back to normal worldly 
consciousness, the ego is almost absent. A trace of the ego 
may remain even after the first Samaadhi. Jt disintegrates com- 
pletely only after repeated Samaadhis. Then you will be dwell- 
ing in the Self always, even when you are not in Samaadhi. The 
Jaagrat, Swapna and Sushupti Avasthaas—the waking, dreaming 
and deep sleep states—will be experienced as mere emanations 
upon the Aatman. That is called Sahaja Avasthaa or Jeevan- 


mukta state. 

How can this ego-less state be reached? How will the ego 
perish? It is only by searching ut its origin. Then the ego just 
merges in the Self. 


pte gn ca pn a aarp ta Pann 
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Verse 30: i 
at am ma aafia gaat Raa fared | 
qi a art a far Raa RRAN 1 0 1 


Koope yathaa gaadhajale tathaantah 
Nimajjya buddhyaa sitayaa nitaantam 
Praanam cha vaacham cha niyamya chinvan 
Vindennijaahamkrtimoolaroopam 


koope—in a well; yathaa—how; gaadhajale—having deep 
water; tathaa—thus; antah nimajjya—sinking in or diving into: 
buddhyaa—by the Buddhi; sitayaa—which is sharp; nitaantam— 
continuously (repeatedly) intensely; praanam cha—and Praana 
(breath); vaacham cha—and speech; niyamya—controlling; chin- 
van—searching; vindet—understand, know; nija—one’s own; 
ahamkrti-moola-roopam—the place of origin of the ego. 


“Just as you would dive into a well with a deep 
column of water, so also should you dive deep within 
yourself using your sharp intellect. Searching intensely 
thus, breath and speech controlled, know, realise, the 
Teal source of the ego.” 


Suppose there is a well with a deep column of clear water 
into which has fallen a gold ornament. You want to take it out. 
First you peep into the well, intently, concentrating all your 
attention in locating the object. The eyes are fully open. The 
other sense-organs do not function then. You ask others around 
you not to disturb you by any movement or noise. When the 
mind is all attention, sounds are not heard although they fal? 
on the ears. Even breathing will Stop for a few seconds. These 
automatically occur if you fix your attention on anything. Mind 
will become thoughtless, except for the Single idea of locating 


the ornament. Then you locate it, if the surface of the water it 
the well is still. 


Similarly, in the great Spiritual quest of man, the ornament 
that has been dropped and which you want to regain is the 
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Aatman. It remains hidden in the well of consciousness. The 
surface of the water (consciousness) is not still, but disturbed by 
ripples of the Buddhi and the Manas. When you want to trace 
out the Self, these ripples must stop. For that, you have to 


turn the mind within and do Vichaara or analyse, “What is the 
Self?” 


When you begin to search, the thoughts Stop and the breath 
also stops, automatically, Praanaayaama develops naturally 
during contemplation. When the mind stops, naturally praana or 
breathing also slows down, becomes almost imperceptible. No 
forced praanaayaama is needed. Real praanayaama is neither 
inhalation nor exhalation, but maintaining the same pressure 
inside the body as the atmospheric pressure outside. This is 
called Kevala Kumbhaka. It takes place naturally, automati- 
cally, when the mind stops in contemplation. When you remain 
in Samaadhi for a length of time there is complete cessation of 
breath. 


Conversely, if you are not able to still the mind, or stop 
the flow of thoughts, then practise praanaayaama. When the 
breath stops, mind too gets stilled. Neither inhale nor exhale. 
Stop it as it is. Maintain the same pressure inside as well as 
outside, keeping a small volume of air within. Repeatedly prac- 
tise, this, whenever you get time. You will experience a thought- 
less state, the stillness of the mind. Then you can easily locate 
the Self. 


For recovering the lost ornament from the well, after loca- 
ting it clearly, you close those very eyes which were kept wide 
open for locating. Then you hold your breath and just dive to 
the bottom, catch hold of the ornament and come up. If you 
are not successful in the first attempt, you will have to dive 
again and again till you get it. 


Similarly, in the search of the Aatman, you first locate it 
in the thoughtless state which itself is an expression of the ego. 
Tt is not the blissful state of Samaadhi, but consciousness =. 
pressing without thoughts. Inquire then intently. “Who am I? 
Go and hit there from where the expression of thoughtlessness 





3 


wee ae ee, 
Pd 


wa aa 


214 Sat Darsan 
comes. When you do it repeatedly, intently, even that expression 
of thoughtlessness just goes and you will have a flash of Samaa- 
dhi. This tracing out of the origin of the ego, sinking in stillness, 
becoming one with it and realising the truth of Existence, iş 
variously called as Bhaavanaa-dhyaana, Nididhyaasana, Aatma 
Vichaara and Samaadhi Abhyaasa. 


Verse 31: 
HA ASAT PASTA AAA ATT | 
washes wa SAMS TT AAAI NRI 


Maunena majjanmanasaa_ svamoola- 
Charchaiva satyaatmavichaaranam syaat 
Eshohametanna mama svaroopam 

Iti pramaa satyavichaaranaamgam 


maunena—by silence, by keeping quiet; majjan—sinking; 
Manasaa—by the mind; svamoola-charchaa—enquiring into its 
own origin; eva—only; satyaatmavichaaranam syaat—is the true 
Aatma Vichaara or Self Inquiry; eshah—this is; aham—I; etat 
na—and this is not; mama svaroopam—my true self, iti pramaa 
—Such reflections; satyavichaaranaamgam—are only small aids 
to true Aatma Vichaara or Self Inquiry. 


“The Self-enquiry is that where the mind, kept quiet, 
sinks within itself and searches out its own origin. The 
assertions, reminder, that one makes to oneself, ‘I am 
not the body, Manas or intellect. I am That, the Self,” 
are only small aids to Self-enquiry. 


Normally, man takes himself to be the i 

: mally, psycho-physical en- 

sid consitsting of the body, Manas and intellect. Only when he. 
ears or reads Vedaanta philosophy and thinks about it seriously. 


does he come to know that he is not the body-Manas-intellect- 


entity but the Aatman or Pure Consciousness. Even then, it will 


only be theoretical knowledge unless he realises the Self and the 
eae of Existence through contemplative meditation on the 
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Each one of you can realize the Aatman if 
seriously, sincerely and systematically for at 
everyday. After contemplation you should not 
for the rest of the time. Spiritual life is not just meditating for 
an hour or two daily. It is living a divine life every minute of 
the day and night. Itis a life of Dharma, universal love and 
sacrifice, truth and straightforwardness, purity of thought and 
deed, unselfishness and charity. Whatever be the walk of life 
that you tread, it can be made spiritual by the right mental 
attitude behind the actions. It is essential that you keep cons- 
tantly in mind that you are the Aatman—even when you have 
not realised the Self—and not just the body, Manas and intellect, 
engaged in mundane activities of the world. When the senses 
exert their great pull, you should remember, “I am not the body 
that is having these appetites, but the Infinite Self, ‘Soham’—I 
am That.” By such remembrance, the lower appetites will leave 
you gradually, without great strain. Forced suppression of the 
senses does more harm than good. The suppressed impulses take 
another form and that too with redoubled vigour. They finally 
make you worse off than before. Instead of suppressing, you 
should sumblimate your lower feeling by reminding yourself of 
your true nature as Aatman. 


you contemplate 
least two hours 
do what you like 


As Ramana Maharshi says in this Sloka, this remembering 
of one’s true nature, amidst all the activities of the day, is only 
a sort of help to and not a substitute for regular Bhaavanaa- 
Dhyaana or contemplative meditation, which alone will make the 
ego disintegrate. As you progress in such meditation, your mind 
will stay on the Aatman more and more even during the daily 
activities. And as you dwell on the Aatman more and more in 
daily life, your meditation becomes more and more effective. Thus, 
they mutually help each other and you attain the ultimate goal. 


Verse 32: 
TATU BAA Tear T 1 
AUT THE Tea TW AR 
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Gaveshanaatpraapya hrdantaram tat 
Patedahantaa paribhugnaseershaa 

Athaahamanyatsphurati prakrshtam 
Naahamkrtistat parameva poornam 


gaveshanaat—by this inner search; praapya—attaining, 
reaching; hrdantaram—the core of consciousness; tat—that;patet— 
will fall down; ahantaa—the ego; paribhugnaseershaa— with its 
head broken into smithereens; atha—then, thereafter; anyat sphu- 
rati prakrshtam aham—another wonderful (great, glorious) ‘P 
reveals itself or unfolds; na ahamkrtih—it is not the ego; tat— 
that is; parameva poornam—the Supreme All-pervading Infinite 
Self. 


“When the very core of consciousness is attained by 
this inner search for the Self, the ego falls down with 
its head smashed into pieces. Thereafter, another 
wonderful “7” reveals itself there, not the ego, but verily 
the supreme All-pervading Brahman.” 


The moment the mind sinks within and penetrates to the 
root of consciousness, the head of the ego falls down and dis- 
integrates in Pure Consciousness. The subject-predicate-object 
(Triputi) notions go away. A grand and glorious experience — 
Samaadhi — dawns. It cannot be explained, but only experienced. 


Even after the first Samaadhi, a trace of the ego may remain. ` 
This shadow of the ego will also vanish after repeated Samaa- 
dhis. Sometimes the second Samaadhi may not come for a long 
time after the first one, but you need not worry. It only means 
that all the Vaasanaas—traces of unfulfilled desires and inherent 
traits—have not been exhausted from the mind. They will g0 
off, of their own accord, if you keep the mind constantly thin- 
king about the supreme state, the experience of that first Samaa- 
dhi. The residual Vaasanaas also get exhausted by repeated 
Samaadhi Abhyaasa. After the first Samaadhi, when you try 
to repeat it, it is called not Meditation, but Samaadhi Abhyaas@- 
There you are not asking yourself “who am I?”, as you already 
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know it. You are just trying to get back into that state of Pure 
Consciousness — the Aatman. 


The ego would have now completely disintegrated. It will 
not raise its head again. When that state comes, your whole 
personality gets changed. The Samaadhi experience becomes 
permanent with you. Now you are, verily, the Supreme all-per- 
vading Sat-Chit-Aananda Brahman. You realise the Unity of 
Existence, see yourself reflected in every being. Pure and spon- 
taneous love springs up in your heart towards all beings. What- 
ever comey out of you will only be for the good of the world. 


Verse 33: 


aa a vate after é aa ara Rea | 
fafafesrae a maA fafa arafte at: F: 112311 


Ahamkrtim yo lasati grasitvaa 

Kim tasya kaaryam parisishtamasti 
Kinchidvijaanaati sa naatmanonyat 
Tasya sthitim bhaavayitum kshamah kah 


ahamkrtim—the ego; yah—who; lasati—expresses, reveals 
(spontaneously functions); grasitvaa—having conquered; kim— 
what; tasya—for him; kaaryam—work or duty; parisishtam asti— 
is left over; kinchit na—not anything; vijaanaati—knows or under 
stands; sah—he; aatmanah—from the Aatman; anyat—apart 
from, different from; tasya—his; sthitim—state; bhaavayitum 
kshamah kah—is there anybody who can imagine and under- 
stand? 


“What work or duty remains for the one who, having 
killed the ego, functions on spontaneously in this world? 
He recognises nothing apart or separate from the Aatman. 
Is there anybody who can imagine or understand his real 
state?” 


When a man, after destroying the ego through Self-Realisa- 
tion, functions in the world, whatever comes out of him will be 
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nothing but a spontaneous expression of the Aatman. No more 
has he a mind or individuality. His individuality would have 
merged in the totality of Brahman. He is verily Pure Consci- 
ousness. Whatever he does is an expression of the Self, just as 
the sun's rays are experssions of the sun. To others around him, 
he may appear to be the same man as before, but for himself, he 
is the Supreme, All-pervading Aatman. 


The Aatman, in fact, is in every being, but the ego veils it 
off. But in a realised soul, the ego having been destroyed, 
Aatman shines in all its glory. His physical body is just an in- 
strument in the hands of Eeswara for divine love and grace to 
flow through. Pure Consciousness alone expresses in him as 
thoughts. All mental stresses and strains disappear along with 
the ego which entertained them. 


What duty or function has such a saint got to perform in 
the world? What has he got to gain through any work? Duty- 
consciousness exists only when a man thinks that he is an entity 
separate and apart from the world and others. Duty is there only 
when duality is recognised. When the realisation comes that the 
world is not apart from the Self, but only its expression, the 
so-called duty-consciousness goes away. Yet, even if he stands 
neither to gain from the doing of any work, nor to lose from 
its non-doing, his body will be functioning spontaneously as an 
expression of the Divine. It is a transcendental state where his 
only feeling for others is Prem, pure love, which is born of 
Advaita, the realization of the unity of Existence. He does not 
recognise anything in the universe apart from the Sat-Chit- 
Aananda-Aatman that he is. Is there anybody in the world who 
can imagine and understand his state? Although you can see 
the body of a Jnaani, you cannot understand his true state which 
is beyond recognition. That state is variously talked of as: 


INA AA TE Ae AAT Fal a Raga Il 


Apraapya manasaa saha; yadvai vaachaamagocharam; 
Yato vaacho nivartante. 


apraapya manasaa saha—that which mind cannot grasp: 
yad vai vaachaamagocharm—that which words cannot explain; 
yato vaacho nivartante—and from where words retreat. 
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The Jnaani works in the world with the natural spontaneity 
of a child which smiles, because it is its very nature to smile. 
So also divinity will be radiating through his mind and body 


spontaneously for the welfare of the world. Krishna says in the 
Bhagawat Geeta: 


aafaa Aafia ar | 
aS A AM STNA II 


Yadyadvibhootimatsattvam shreemadoorjitameva vaa 
Tattadevaavagachha tvam mama tejomsasambhavam 


“Whatever is great and glorious, whatever is power- 
ful and grand in the world, in human beings, or else- 
where, understand that it is nothing but a fraction of the 
great splendour that is in me.” 


Verse 34: 
BE p TAR Fares RAAE | 
wat frat Agie aada a fe A Re N 


Aaha sphutam tattvamaseeti vedah 
Tathaapyasampraapya paraatmanishthaam 
Bhooyo vichaaro matidurbalatvam 
Tatsarvadaa svaatmatayaa hi bhaati 


aaha—has explained; sphutam—clearly; tat twam asi—That 
(Infinite Self) Thou art; iti—thus; vedah—the Vedas; tathaapi 
—even then, in spite of that; asampraapya—not attaining It, not 
taking to or approaching It; paraatmanishthaam—the Supreme 
Aatma-Nishthaa; bhooyah—again (persistent); vichaara—discus- 
sion or doubt; mati durbalatvam—the imbecility or weakness of 
intellect; tat—that; sarvadaa—always; svaatmatayaa—as your 
own Aatman; hi—indeed; bhaati—expresses or shines. 


. . . (3 $ -Asi , ros 
“It is clearly said in the Vedas, Tat-Twam-A 
‘That (the Aatman) Thou Art. In spite of it, if you 
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do not realise your true nature and instead of practising 
Aatma Nishthaa, engage in useless discussions as to whe- 
ther you can attain It or not, it only shows the imbecility 
or weakness of your mind. Further, even when you 
doubt it, the fact remains that the Aatman always shines 


as your very Self. 


The Vedas repeatedly declare the great spiritual truth that 
we are all Satchidaananda Brahman. Yet, the majority does 
not believe it, nor care to take to the supreme technique that leads 
to Self-realisation. They waste their time in uselessly discussing 
as to whether the statement in the Vedas is true or false. They 
ask: even if it be true, can it be realised by ordinary human 
beings like themselves. This inferiority complex only exposes 
the weakness of their mind. The Aatman is ever existing in you, 
whether you recognise it or not. Why should there be any doubt or 
inferiority complex about realising your own true state? Shed all 
‘doubts and fears at once and for ever, and rise with courage to 
realise the truth. Do not be imbeciles and weaklings, taking shelter 
behind lame excuses even before putting one foot forward. How 
can you say that you are not fit for anything without giving it 
A trial? See for yourself, have some Pourusha, manly will-power 
-and courage, to walk on the path. The Vedas thunder out: 


sRea STA set aaa 


Uttishthata, Jaagrata, Praapya varaannibodhata 


“Arise, awake and Realise! 


And also: 


w Rid aaaf | 
a Rah Rate: 11 


dha chedavedeedatha satyamasti 
Na chedihaavedeenmahatee vinashtih 


“If you realise it here and now (in this very life), yours 
is the Infinite gain: if you don't make an attempt to do 
so, equally great is your loss.” 
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Vedas do not disqualify anyone, man or woman, from mak- 
ing an attempt to realise the Self. If you are just capable of 
thinking, doing Vichaara, then you can definitely realise the 
Self. Education is not the criterion here. You do not require 
any academic degrees before starting on the quest for the Aat- 
man. Intellectual development is not spiritual development. 
Many uneducated people have had Aatma Jnaana, while, many 
an educated person is steeped in Avidyaa. Not education, but 
ability to understand, is what is required here. There is need’ 
for introversion, turning within, to know oneself. But the pity 
is that the present day education only imparts information about 
the external objective world and the students have practically 
no scope to learn the technique of withdrawal or introversion- 
Neither do they know the importance of mental purity. Am 
uneducated man, pure in mind, has a great advantage in that 
introversion will be easier for him than for an extrovert, educated 


man. 


More than anything else, what is required is an ardent aspi- 
ration to realise. If you earnestly want it, you can have it. It 
is as simple as that, for the fact remains that, even when you are 
wallowing in doubts and discussions, the Infinite Self is ever shin- 
ing forth as your own Aatman. Whether you accept or reject the 
Vedic statements, behind both that acceptance and rejection, the 
Aatman remains always as the sustaining power- Acceptance iS 
the thought: “What the Vedas say is true. I am the Self. I 
can and shall realise it,” Rejection too is the thought: “I do 
not believe in the Vedic statements. Even if I am the Self, how 
can an ordinary man like me attain Realisation?” Both are, after 
all, only thoughts. At the background of both thoughts is the 
Pure Consciousness, the sublime substratum. Whether you recog- 
nise it or not, whether you intellectually understand it or not, 


whether you accept it Or reject it, you are always the Aatman- 
The sooner you recognise it, the better for you. You ma go 
beyond misery and ignorance and remain established 10 knowledge 
and bliss in this very life, in this very world. A 


Verse 35: 
a Reem a E MRR AA RA ETT | 
zendari Rare ndeama fè faat a Ra: 340 


memene eg 
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Na vedmyaham maamuta vedmyaham maam 
lti pravaado manujasya haasyah 
Drgdrsyabhedaatkimayam dvidhaatmaa 
Svaatmaikataayaam hi dhiyaam na bhedhaah 


na vedmyaham maam—I do not know myself; uta vedmya- 
ham maam—or I know myself; iti—thus; pravaadah—-glib talk; 
manujasya—of man; haasyah—is ridiculous; drgdrsya-bhedaat—se- 
parate as the seer and seen; kimayam—is there?; dvidhaatmaa— 
a two fold or double Self; svaatmaikataayaam hi—when indeed 
you attain realisation, there is the Self and Self alone; dhiyaam na 
bhedhaah—there is no duality then. 


“The glib talk of man, “I know myself,” and “I do not 
know myself,” are both ridiculous. Is there a double 
Self, with a difference between them as the seer and the 
seen? When, indeed, you attain Realisation, there is the 
Self and Self alone.” 


People talk glibly about the Aatman. Some say, “I know 
myself” and others “I don’t know myself”. Both statements are 
ridiculous, because your true state is the ever illumined Aatman. 
You are, verily, the Self. You cannot know it as an object apart 
from you. The above Statements are based on the assumption 
that the ‘I’ is different from the Aatman and so Aatman can or 
cannot be known by the ‘J’. The very assumption is wrong for, 
the ‘I’ is not different from the Aatman. The Aatman is one and 
one alone and you are That. There is really no seer-seen differ- 
ence in the Self. Ramana Maharshi asks, “Is there a two fold 
Aatman, that one may know the other objectively?” When you 
have Aatma Jnaana, the I-you-he differences go away as the 
subject-predicate-object relations have no existence. You are in 
a Self revealing, transcendental state which is one and one alone. 


rok is no knowing process there, as you are verily Pure Know- 
edge. 


Verse 36: 


ATTICA: TEATS TATA: II Tea 
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Hrtpraapya saddhaamanijasvaroope 
Svabhaavasiddhenupalabhya nishthaam 
Maayaavilaasah sadasatsaroopa 
Viroopanaanaikamukhapravaadaah 


hrt—Pure Consciousness; praapya—attaining; saddhaama— 
the basis of the Ultimate Reality (your own Aatman); nija sva- 
roope—in one’s own true nature or personality; svabhaava-siddhe 
—the Aatman seated 1 you, by its very nature; anupalabhya— 
without attaining; nishthaam—(that) state; maayaavilaasah—the 
play of Maya; sat asat—whether real or unreal; saroopa viroopa— 
whether with form or without form; naanaa eka—whether it is 
many or one; mukha pravaadaah—mere lip-talk. 


“Without attaining the state of Pure Consciousness which 
is one’s true nature, and which is the basis of the Ulti- 
mate Reality, engaging in mere lip-talk as to whether the 
Aatman is real or unreal, whether it is with form or 
without form and whether it is one or many, is just the 
play of Maya.” 


One's true or natural state is when one gets seated in Aat- 
man, the Pure Consciousness which is the foundation of the Ulti- 
mate Reality. The Aatman is there already in you as your 10- 
nate being. Without taking to that Nishthaa which will Jead 
you to that state, without doing Aatma Vichaara, and practising 
Samaadhi, if you engage in mere lip-talk concerning the Aatman 
as to whether It is real or unreal, with or without form, one or 
many—is it not the height of folly and delusion? It is just cheap 
and meaningless talk, indulged in to while away time. It serves 
no purpose whatsoever. 


How can you discuss the Ultimate Reality from the level of 
your Manas and intellect? That which is beyond the Manas and 
intellect cannot be assessed by them. Only when you ascend to 
the level of Pure Consciousness will you have a right to A 
the Truth experienced at that level. But when you attain to tha 
level, you find that there is nought but the Aatman and that there 
is nothing to discuss abaut. All discussions and arguments can 
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only be on the relative level. From the Absolute level, it is alt 
Sat-Chit-Aananda, Pure Being, Pure Consciousness and Pure 
Bliss. When all that there is, is the Aatman, what can you argue 
about? So ascend to that level. instead of wasting your time in 
meaningless talk. Ramana Maharshi actually ridicules all the 
theoretical philosophers and their philosophies which are the 
product of mere intellectual speculation. This verse is clear on 


it. 
Verse 37: 


Raa AR: aa Ua fe: aT: ag Resa: 
AN: TIS HA | Ae: aA fea: fH RA ATT 1 20 


Siddhasya vittih sata eva siddhih 
Svapnopamaanaah khalu siddhayonyaah 
Svapnah prabuddhasya katham nu satyah 
Sati sthitah kim punareti maayaam 


siddhasya—for a self-realised person; vittih—knowledge, 
awareness; satah—of the Reality; eva—only; siddhih—true attain- 
ment; svapnopamaanaah—like dreams, comparable to dreams: 
khalu—indeed; siddhayah anyaah—the other powers (siddhis); 
svapnah—dream; prabuddhasya—to a man who has woken up 
from sleep; katham nu satyah—can it be real; sati—in reality; 
sthitah—one who is seated or established in; kim punareti maa- 
yaam—will (he) come back again to Maayaa? 


“The only true attainment of a man of Realisation is the 
awareness of the Infinite Reality. All the other powers 
are unreal like dreams. Will a person who has woken 
up from sleep take his dreams to be real? Even so, will 
a person established in the Reality ever come again 
to the life of Maaya, the life of the world?” 


When a man, aspiring for God-realisation takes to intense 
Saadhanaa, and Progresses on the path, some incidental Siddhis 
or Vibhootis—supernatural powers—may manifest in him. But. 
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if he is a true Saadhaka, he is not deceived, nor distracted. He 
does not care for these Siddhis and pursues his quest with deter- 
mination and finally attains Realisation. But some Saadhakas 
get distracted by the Vibhootis which they get, exhibit them to 


the public to gain popularity and riches, which make them miss 
the goal of Aatma Jnaana. 


There are others who practise yogic exercises and Taantric 
Methods with the sole aim of attaining Siddhis. Now, what is a 
Siddhi? The word means ‘attainment’. There are different levels 
of consciousness. Compared to animals and birds, man is on a 
higher level of intelligence and understanding. What a man does, 
from his plane, appears to be supernatural attainments to animals. 
Man is conscious of the powers of his intellect and uses them to 
master the five elements. But there are planes of consciousness 
higher than this. When a man ascends there, he will find higher 
and subtler powers which he can operate, unperceived by the 
ordinary man. What appears to the latter as a Siddhi, or a 
supernatural attainment, would be just natural to the former. 
Man can rise to these levels through meditation, yoga or Taantric 
practices. But as said earlier, if a man’s aim is Jeevanmukti, 
he should not let himself be distracted by them. Siddhis have 
their own limitations, namely, they can operate only on the men- 
tal plane, where Triputi—subject-predicate-object—prevails. 
Therefore, they are conditioned by time, space, cause and effect. 
But the state of Realisation is beyond Triputi. It is transcen- 
dental, universal, beyond time and space, cause and effect and 
is divine. In relation to Aatma Jnaana, any other power or attain- 
ment is insignificant and unreal. 


It does not mean that a true Jnaani cannot or will not have 
Siddhis. Siddhis, very often, come as by-products of meditation, 
during the Saadhana period. But the Saadhaka cannot progress 
unless he discards them. When a Jnaani is in the Turiya Avas- 
tha, Aatman-consciousness, things that cannot be explained by 
any reasoning, just occur in front of him, even without his cons- 
cious wish. He will not care for such miracles. 


Once at Ramanaasbram, the only son of a couple, who were 
Bhaktas of the Maharshi, was bitten by a poisonous snake. The 
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child was already dead when the grief-stricken couple brought 
and laid the body at the feet of the Maharshi. The Maharshi 
looked at the child and before he uttered a word, the child just 
woke up as from a sleep. The overwhelmed couple prostrated 
before Ramana, attributing the miracle to his Siddhi. This the 
Bhagawan denied and added: “It happened without my cons- 
cious wish. Had I thought that I must do something for the 
child, it would have meant that the ego is still not dead.” 


A Jnaani never plays with Siddhis. The thought “I must 
alter this situation” would never pass through his mind. Realising 
that all that there is, is Brahman, he never tries to tamper with 
nature. Even when any miracle occurs, he never thinks, “It is 
due to me.” There is no trace of the ego in him. Conscious mira- 
cle-working is done only by persons who have the ego still in 
them, in other words, by Ajnaanis, 


A Jnaani knows also the limitations of Siddhis. During the 
currency of a dream, it seems to be real. But on waking, the 
dream experiences are seen to be unreal, non-factual. Though 
the dream was valid in the dreaming state, from the point of 
view of Jaagrat, it was pure imagination. Since Jaagrat is more 
real in relation to Swapna, you take the dream to be a myth 
and do not take it into account in your dealings with the world. 
Similarly, when you look from the level of Pure Consciousness 
the waking state itself is but another dream. A realised person 
having tasted the bliss of Samaadhi knows that the transcenden- 
tal state alone is the Reality and not anything else. He recognises 
that the Jaagrat or waking state, taken to be real due to Ajnaana, 
1s as unreal as the dream state. Will a person who has woken 
up from a dream ever take the dream to be real with its sorrows 
and joys? Even if the dream was a pleasant one, will he wish 
to. or can he go back to it? 


Similarly, a man who has awakened to the Tureeya state, is 
not affected by anything happening around him or to him. For 
him, they are as unreal as a dream is to an ordinary man. He 
Is no more interested in the experiences of the world, the falsity 
of which he has understood. When he has recognised that the 
whole universe is nothing but an expression of Aatman or Brah- 
man, will he ever come back and dabble in Maayaa—the delusion 
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that the world is real? Will he care to exhibit his Siddhis whi 
th 
he knows to be as unreal as the world? iii 


It is only the occultists who don’t have true realisation and 
who are still on the mental level, that stand to gain by the ex- 
hibition of their Siddhis. Such powers are only a . of the 
mind. When you transcend the mental level, you will not care 
to come back to it. 


Verse 38: 


ASHTA TUT araa eiA | 
aAA a gafa sar aAA REA RCN 


Sohamvichaaro vapuraatmabhaave 
Saahaayyakaaree paramaarganasya 
Svaatmaikyasiddhau sa punarnirartho 
Yathaa naratvapramitirnarasya 


soham (sah aham)—That (Infinite Reality) I am; vichaarah 
—çontemplation; vapuraatmabhaave—(as long as) the feeling that 
“I am this psycho-physical entity” remains; saahaayyakaaree— 
is an aid, help; paramaarganasya—in approaching or searching 
the supreme; svaamaikya siddhau—when one has realised his 
identity with the Aatman; sa punarnirarthah—it becomes there- 
after purposeless, useless; yathaa—just as; naratva-pramitih— 
the thought that “I am a man consisting of a body, Manas and 
intellect”; narasya—is to a man. 


“The contemplative meditation, ‘Soham’ Bhaavana, is of 
help to a Saadhaka in his approach to the Aatman, only 
as long as he is under the idea that he is the psycho- 
physical entity consisting of body, Manas and intellect. 
Once he has realised his oneness with the all-pervading 
Reality, it becomes meaningless for him to engage in 
‘Soham’—Vichaara. It is as ridiculous as — Te- 
minding himself constantly, ʻI am a human being. 


. : our body, Manas and 
‘Now you are having the notion that a "having Abhimssna 


intellect comprise your personality. You, 
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of this psycho-physical personality. But after Studying Ved- 
aanta, you come to the conviction that you are the Infinite Self, 
But it is yet only a theoretical conviction, not a practical expe- 
rience. You still feel yourself to be the physical, mental and 
intellectual personality, though your Buddhi knows it to be 
otherwise. It is at this stage that you need the constant remind- 
er to yourself regarding your true Self. This remembering of 
the Aatman is done in two ways: (i) Anusandhaana, and (ii) Ni- 
didhyaasana. 


(i) Anusandhaana: Whenever you deal with, or work, in 
the world, continuously remember: “Who is working? The body, 
not J. Who is having Sukha and dukkha? The Manas, not J.’”* 
Thus learn to disassociate yourself always from the characte- 
ristics and functions of the body, Manas and intellect. At the 
time of actions and reactions, troubles and agitations, passions 
and desires, remember constantly your true personality—‘“‘Soh- 
am! Soham!—That Infinite Reality, I am”. It is not to be a 
mechanical repetition, but a live, dynamic remembrance, with 
Bhaava or feeling, of the Aatman—that is beyond all these 
things, that is the very substratum of all these expressions. Note 
that ‘Soham’ is not a Mantra, by merely repeating which you 
will attain Moksha. It is meant to be a signal for the mind 
to have Aatmabhaava, to remember the Aatman that you are. 


This you must do all through the day, at the office, home, 
market, club, road—wherever the activities of the day may take 
you. Remember that Physical pain can afflict only your body: 
Sukha and dukkha can affect only your Manas; honour and dis- 
honour only your intellect. Don’t get involved in what concerns 
these. You are not the body, Manas or Buddhi. This disasso- 
ciation of your true Self from your apparent personality helps 
to rid you of your Vaasanas, worldly traits and tendencies. Wher 
the Karmendriyas or motor Organs, are at work or activity, you 
can remember the Self simultaneously. When the Jnaanendri- 
yas Or sense-organs, act, it is not possible to do so, for the 
mind must be alert to gather in the external sense perceptions. 


Gi) N ‘didhyaasana: Set apart two or three hours a day for 
deep contemplation. Sit or recline at ease in a quiet place, 
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lose your eyes and mentally remember—do Smarana of the 
Aatman through “Soham, Soham”. The thoughts may waver, 
but as soon as you recognise that the mind has strayed away 
from ‘Soham’, bring it back to ‘Soham’. Have no regrets or 
worries about the mind running and jumping here and there. 
Even the regret would be another thought. 


When you thus keep on repeating, even this ‘Soham,’ ‘So- 
ham’ will stop and you will be having mental silence, a happy 
stillness. Suddenly, thoughts will start coming again and 
you will try to keep them off and stick to ‘Soham’. (Only a 
brief description of meditation is given here, as an exhaustive 
chapter on the subject appears at the close of the book.) Gra- 
‘dually, the length of the silence that follows the cessation of 
‘Soham’ will increase and, sometimes, this silence may lapse 
into sleep. This is known as Laya or Jadasamaadhi. It is an 
unconscious state. Even this Jadasamaadhi will be a pleasant 
‘experience, but do not get stuck up in it for it is an obstacle in 
the path of Realisation. You may or may not get over this 
‘state soon. It depends upon whether or not your mind is pure. 


If the Jadasamaadhi or the inert thoughtless state persists 
for a long time and you are not able to progress further, un- 
derstand that you are having too many Vaasanas and worldly 
tendencies, which take time to be removed. You can get rid 
of them by sincere and constant practice of Anusandhaana and 
Nididhyaasana. These are like the two bullocks of a cart—both 
are equally important and mutually helpful. 


As you go on practising these two forms of remembrance 
Tegularly and sincerely, the mind gradually becomes pure and 
Tarefied till suddenly, one day, you get a flash of Samaadhi or 
Aatma Jnaana. It will be the blissful Pure equa: a 

ervading, fully satisfying. That experience will be so profounc 
ene there one be = sting it. After the first Samaadhi, 
when you come back to the normal worldly consciousness, the 
‘one great difference in your personality will be the absence of 
the ego and the body-mind-centric attitude. Any trace of ego 
which may remain even after the first Samaadhi gets completely 
wiped out on repeated Samaadhis. From now on, your efforts 
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to attain Samaadhi again cannot be called meditation but Samaa. 
dhi Abhyaasa—practising Samaadhi. It is so because, now, you 
know that you are the Aatman. You have realised it, You 
are not trying to find out what your true personality is, but only 
to get back into that consciousness that you attained during the 
first Samaadhi. A state comes when it becomes Sahaja, per. 
manent or habitual, when you know that the Aatman alone is 
real, that Aatman alone is manifested as the whole universe and 
that there is nought but the Aatman. 


Hereafter, ‘Soham’ Bhaavana loses its meaning and purpose. 
You are no more in doubt about your true personality. You 
need not remind yourself that you are not just the body and 
mind, but the Aatman. Now your identification with the Self 
is absolute. Before Realisation, the ego was chanting ‘Soham’? 
When the ego has disintegrated, who is to say, ‘Soham’ and for 
what’? ‘Soham’—repetation will be as Meaningless as it would 
be for an ordinary man to go on repeting, “I am a man, I am a 


man”, as if he would ever mistake himself to be anything other 
than a man. 


Verse 39: 


ae RAR ri aA a agar: | 
TUTTE ae wa oa GFA I Nast 


Dvaitam vichaare p@ramaarthabodhe 
Tvadvaitamityesha na saadhuvaadah 
Gaveshanaatpragdasame vinashte 


Paschaachcha labdhe dasamatvamekam 


hus; esha—this; na saadhuvaadah— 
a correct argument; gaveshanaatpraak—before 
enquiring perfectly; dasame vinashte—the tenth (man) was lost; 


paschaat cha—and after (enquiry); labdhe— found: 
dasamatvamekam— it was an te : he—when he was 
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“The argument that duality exists when we are on the 
level of ignorance and that Adwaita or non-duality 
becomes a truth, only on Realising the Aatman, is illo- 
gical and incorrect. Before enquiring perfectly, the 
tenth man (in the story) was lost, and was found only 
on making a thorough investigation. Even so, the fact 
remained that they were always ten.” 


Some people, who have not the courage or will-power to 
take to Jnaana Nishthaa, say that Dwaita (duality) is real for 
those who have not yet realised the unity of Existence. For 
them, it is argued, duality alone is right and valid. They have 
to take to a God different from themselves and through dualistic 
worship of the external God, attain Self-realisation. The argu- 
ment is that only after Self-realisation does Adwaita become 
true and real. 


Ramana Maharshi points out the falsity of this argument 
by referring to a parable known as Dasamanastha Nyaaya—the 
logic of the tenth man. 


Ten people once started on a pilgrimage. On their way 
they had to cross a river. After crossing, they wanted to make 
sure that none was carried away by the current. So one of 
them counted their number and, lo! he found only nine, as he 
had fogotten to count himself. Another man counted, with the 
same result. They got bewildered at the loss of one of them 
and without making sure who was lost, began weeping and wail- 
ing. A passer-by who enquired of them the reason for their 
sorrow was told the tragic story. Then he himself counted and 
found that there were ten, all safe. Although each member of 
the party had counted the number as nine, the fact remained 
that actually there were ten all along. Ignorance alone was 
the cause of the ten being misunderstood as nine. 


Similarly, the Ultimate Reality is ever non-dual, Advaita. 
Even when you consider it to be Dvaita, dual, Advaita alone 
remains true. Dvaita is only a name given to the non-under- 
standing or misunderstanding of the Truth which is always Ad- 
vaita, The Infinite Reality, in its dynamism, expresses itself as 
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the variegated universe. When the manifest aspects of : 
lity are viewed separately, they appear to be heterogeneous 
ae tiple. But when the totality of the whole Phen 
a e l the angle of the Ultimate Reality, there ; 
kot Belem Whether one is aware of the truth 
remains ever the Truth. The Truth is not dual in t 
ignorance and non-dual in the state of Realisation. 
Truth is not recognised or understood totally, 
dual. Advaita is not a Truth that is created 
realisation, but it is the eternal truth which is just 


Or not, it 
he state of 
When the 
it is taken to be 
afresh on Self. 
then recognised, 


oe À; 
Verse 40: 


TAR wie aÀ Ramey teh wees = ag | 
Rarer eR sia 9q sted weal a ain I 20 II 


Karomi karmeti naro vijaanan 

Baadhyo bhavetkarmaphalam cha bhoktum 
Vichaaradhootaa hrdi Kartrtaa chet 
Karmatrayam nasyati saiva muktih 


karomi—] do; karma—the acts; 


vijaanan—understanding: baadyah—bound: bhavet—becomes; 


karmaphalam—the fruits of actions; cha—and; bhoktum—to en- 
Joy; vichaara dhoo 


taa—is wiped Out through Aatma Vichaara 
(Self-enquiry); hrdi—j i 
doership; karma 


iti—thus; narah—man: 


“He who thinks, I do this act, is bound to reap the 
fruit of that action. 


; : If through Aatma Vichaara, he 
Wipes out his Sense of 


doership, his triple Karma dies 
and that alone is true liberation Or release.” 


Ramana Maharshi has, earlier in Verse 21, analysed fate and 
free will from the spiritual angle. Now he discusses the triple 
Karmas or bondages, namely, Sanchita, Praarabdha and Aagaami. 


: S life in the form of Vaasanas or ten- 
dencies. (ii) Praarabdha: This is What we experience in the 
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present life as the result of our past actions. (iii) Aagaami: This 
is the seed we sow for future actions by the desires that we 


entertain in the present. These desires are also partially im- 
pelled by past forces. 


When can these forces affect and have a Sway over us? 
As long as we attribute the doer-ship of actions to our psycho- 
physical personality, we cannot but attribute to it enjoyership 
also. As long as we think, “I am doing this work”, we will 
also think, “I am enjoying or suffering the effect of the work 
in the form of these circumstances that give Sukhas and Duk- 
khas.” The results of such actions are held in store for us to be 
enjoyed or suffered in our future births. These impressions are 
carried by us as Vaasanas or innate tendencies. This very life 
of ours is the result of our having the sense of doership and 
enjoyership in our past lives. It is the ego which arrogates to 
itself the doer-ship and enjoyership. Impelled by these notions, 
‘we go on acting in the world physically and mentally. 


Actorship is a thought, a feeling, a Chittavrtti, a ripple in 
the mind. Enjoyership is only a different kind of thought, feel- 
ing or Vrtti. In essence, as Vrttis, both are the same. They 
can develop only as long as the ego remains. You enquire 
within yourself, “Is it not because I have the doership notion, 
that I have the enjoyership notion also? Who is the real doer 
in me?” By this process you can go beyond the body, Manas, 
and intellect, transcend the ego and merge in the Pure Cons- 
‘ciousness. When you thus go beyond the ego, you find yourself 
beyond the states of doership and enjoyership. 


After repeated Samaadhi experiences, your karmas get ex- 
hausted. Karma can affect you only so long as you think you 
are the doer and enjoyer. When the ego which is the doer, 
sufferer and enjoyer is dead, what can Praarabdha, Aagaami or 
‘Sanchita do? Jeevanmukti is £0ing beyond the states of doer- 
ship and enjoyership. 
arise in some minds: ‘Granted 
fresh Karmas after Realisation, 
the effect of the past Karmas?” 


At this point a doubt may 
that a Jnaanj may not accrue 
but will he not be affected by 
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The answer is, externally or physically, he may seem to be hav- 
ing Praarabdha, in so far as you see him acting in the world 
and functioning in so many different ways. Or again, he may 
be falling sick and may seem to be physically suffering much 
pain. But there is great difference between a Jnaani’s and an 
ordinary man’s inner attitudes to these happenings. An ordi- 
nary man, identifying himself with his psycho-physical perso- 
ality, allows himself to be mentally affected by his Praarabdha. 
But a Jeevanmukta, identifying himself with the Aatman, allows 
the Praarbdha to freely play on his physical person without get- 
ting inwardly affected. He continues to be as blissful as ever 
by being unattached to his body, Manas and Buddhi. Accord- 
ing to him, not he but the Divine Will acts through his body and 
mind. Free of doership, he is equally free from enjoyership. 
Happiness and misery touch him not. His actions do not bind 
him to future births as he only looks on the actions of the body 
and mind as a witness and is unaffected by them. Such a one 


is truly released from the cycle of births and deaths and Karma 
Bandha. 


Verse 41: 
TE af AR ang SAR Paria | 
` . 
Re mi ere Ra E aca E a Aa Meg 
Baddhatvabhaave sati moksha-chintaa 
Bandhastu kasyeti vichaaranena 


Siddhe svayam svaatmani nityamukte 
Kva bandhachintaa kva cha mokshachintaa 


baddhatvabhaave sati—upon the feeling of bondage; mok- 


sha chintaa—(rises) the thought of liberation; bandhastu kasya— 
but whose is the bondage; 


siddhe—when attained 


“The thought of liberation can arise only when there 
is the feeling of bondage. By enquiring, Whose is this 
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bondage? one realises the ever free Self. Where, then, 


can the thought of bondage ari th 
of liberation?” ge arise and where the thought 


Only one who feels himself bound will aspire for liberation. 
Thoughts of Moksha or liberation can come only as long as the 
thought of being bound exists. An ignorant man takes himself 
to be a Jeeva—the limited psycho-physical entity- So he suffers 
or enjoys life in the world through the senses and the mind. 
In the lower stages of evolution, he never thinks beyond his 
apparent physical existence. He never worries about where he 
came from or where he would go after death. He is not cons- 
cious of being bound and so has no thought of liberating himself. 
But as he moves onwards in the scale of evolution—involution, 
to be more correct—he begins to observe himself and the world 
around him. He feels restricted and conditioned by his circum- 
stances and there arises in him a wish to get away from the 
limitations that cause misery and bind him. He feels, “I am a 
bound soul. I have to act, suffer and enjoy. I am not mentally 
free, as I feel a heavy responsibility weighing on me.” Then and 
then alone does the serious desire for liberation or Moksha rise 
in him. What is he to do then to attain Moksha? Ramana Ma- 
harshi says, “Search out who is having the thought of bondage 
and go to the root of your being, which is the Aatman that is 
ever free.” It is only the ego that has the thoughts, not the 
Aatman. Know who is bound, before trying for release. When 
you do Aatma Vichaara, the ego just disintegrates and you find 
you have been ever free, being one with the ever free Aatman. 
By the very enquiry “Who is bound?” you penetrate and attain 
Samaadhi. You then know you are beyond all bondage. The 
Aatman is Nityamukta. It is only at the relative, expression- 
level that we speak of bondage and release. At the level of the 
Aatman, the source of the expression, there is neither the thought 
of bondage nor of release. It is a state that transcends all the 


rules and limitations of the relative existence. 


Verse 42: 


siena a afferent fat acta | d 
ee wa oT Paramedic: UAT: qe: M2R 
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Roopinyaroopinyubhayaatmikaa cha 
Mukti-striroopeti vido vadanti 

Idam trayam yaa vivinaktyahamdheeh 
Tasyaah pranaasah paramaarthamuktih 


roopini—with form; aroopini—without form; ubhayaatmikaa 
—with and without form; cha—and; muktih—mukti or libera- 
tion; tri-roopah—of three types; iti—thus; vidah—learned peo- 
ple; vadanti—say; idam trayam—these three; yaa—that; vivinak- 
ti—analyses; aham dhee—ego notion; tasyaah—of that; pranaa- 
sah—disintegration, dissolution; paramaartha-muktih—the sup- 
reme liberation. 


“Great saints and Jnaanis say that Mukti is of three 
types, namely, (i) with form, (ii) without form, and 
(iii) with and without form. These three (notions) exist 
as long as the ego exists. The disintegration of the ego, 
on which these different notions come as ripples, is the 
Supreme Liberation.” 


‘There are three different opinions even among saints as to 
whether Mukti can be had with form or not. 


In ancient India, there was a great ritualistic philosopher 
named Jaimini who held the opinion that even after death you 
will have a subtle body and the soul will enjoy through that 
body. His idea of Mukti with the soul having a form, was only 
another type of Swarga (heaven). This theory was known as 
Roopini Mukti or liberation with form or individuality. 


; Another great Rshi, Baadari, held that if you die after at- 
taining Jeevanmukti, your separate identity completely dissolves 
and you will become one with the Ultimate Reality. His theory 


was known as Aroopini Mukti—liberation without form or in- 
dividuality. 


n Ban accordng to the great sage Baadaraayana who wrote the 
rahma Sutras, both are possible. The liberated soul may Of 
may not have a form. This was known as Ubhayaatmikaa. 
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Now, what is the opinion of Ramana Maharshi? He affirms 
that the real and only Mukti is the disintegration of the ego 
which, through the Manas and Buddhi, analyses, assesses and tries 
to understand these three types of Mukti through Chitta Vrttis 
or ripples on the mind. How correct! 


You have an individuality only when the ego exists. The 
ego is at the back of all thoughts. So long as it is there, it 
will not let the Aatman shine through. When the ego is dissolved 
in Pure Consciousness through Aatma Vichaara, you don't feet 
that you are one with the body, Manas and intellect. Your 
identification with them completely goes away when you realise 
that the whole Universe, including your apparent individuality, is 
but an expression of the Ultimate Reality. For a Jeevanmukta, 
life in the world with a body or without a body makes no dif- 
ference. For, he does not recognise the body as such. He does 
not care whether it stays or falls off. He is equally disinterested 
whether the Aatman is embodied or not, after the fall of the 
present body. Where does he go after the death of the physical 
body? Nowhere! For he is ever that Aatman which is All-per- 
vading. There is nowhere that the Aatman ‘is not in at any 
time. Where can he go? This great state can be understood 
only if you too have the experience of Samaadhi. That ego 
which assesses, differentiates and sifts these three theories about 
Mukti must itself die. Then only will you have Paramaartha 
Mukti—the true and the Supreme Mukti. - 


With this Sloka, the actual theme of the text is over. Two 


more Slokas have been added at the end as a sort of a 
I will just quote the Slokas and give out their meaning. y 


do not need elaborate explanation. 
@ i 
ez 
PERE EAA VATA arfemarrmrartta, N 


Saddarsanam draavidavaang-Mibaddham 
Maharshinaa shree ramanen@ suddham 
Prabandhamutkrshtamamarty@vaanyaam 
Anoodya vaasishthamunirvyt4aaneet 


a 
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“Sat Darshana, the pure philosophy of the Ultimate Rea- 
lity, was composed by Bhagawaan Sri Ramana Maharshi in 
Tamil. This magnificent work was rendered into Sanskrit— 
the language of the Devas—by Sri Vaasishtha Muni, a great 
disciple of Sri Ramana. (Sri Vaasishtha Muni, whose original 
name was Ganapati Saastri, was a great poet and a high class 


spiritual soul.)” 
Gi) 
WIAA MS TAA SIARA FS TATA | 


arama eet 


Sattattvasaaram saralam dadhaanaa 
Mumukshulokaaya mudam dadaanaa 
Amaanushashreeramaneeyavaanee 
Mayookhabhittirmunivaagvibhaati 


“These words of Ramana Maharshi shine forth as a beam f 
of light, shedding its light of wisdom all around. _ It expounds 
the essence of the Truth in an easy way, giving delight to the 
seekers after Self-realisation. This work, which has come out 
of the words of Sri Ramana, is divine, indeed!” 


; We cannot but agree with these sentiments of the great poet. 
It is indeed an extremely beautiful work explaining the beauty 
and glory of Self-realisation and the way to attain it. On which- . 
ever mind its light falls, it will clarify the Truth and present 
the Supreme knowledge. It will always shine as it does not 
Telate to the ephemeral and relative existence, but to the eternal 
Truth. Tt will remain in the world as long as the human mind 
aspires for Truth and is capable of thinking. It is so true, glo- 
zious, magnificent and transcendental. Study it, assimilate it 
and put it into practice. It is not to be just admired and then 
forgotten. Its greatest beauty lies in its absolute practicability. 


Now that we have studied i a 
: the whole text, I will once mo 
take up briefly the first two introductory Slokas, the meanings 
of which will be clearer now than before. 
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Verse 1 


Can you have notions (or experience) about the existence of 
the world without a Knower (or experiencer) within you? Pure 
Reality, Aatman, is within; its emanations come out in the form 
of thoughts and the thoughts, in turn, present and reveal the 
world. 


What is the Ultimate Reality—the substratum upon which 
these expressions emanate? It is the Pure Consciousness, the 
Aatman, within you. To realise It, thoughts must subside, you 
must go back to the source from where the thoughts emanate. 
That is the Aatman, the true Seer, the Ultimate Reality. 


The disciple asks at this sage, “How am I to know the 
Ultimate Reality which, being beyond the mind, cannot be known 
by the mind?” 


To this the Maharshi gives the reply: Trying to remember It is 
the Nishthaa or technique that will establish you in the Ultimate 
Reality. 


Verse 2 


Generally, we take to God, because we are afraid of all 
the changes in life including death. We have got an innate no- 
tion that God, the Ultimate Reality, is beyond changes and 
death. What happens to you when you tfuly take to God 
through devotion or Jnaana Nishthaa? 


When you merge in the Divine with the flash of Samaadhi, 
the ego disintegrates before your physical death. You realise 
then that you are, by nature, birthless and deathless. When 
you come back from that state tO the normal consciousness, can 
you still have any thought or fear of death? You have attained 
a state where such thoughts and fears have no place. 


Here Sat Darsana is over SO far as explanations are con- 


cerned. But Sat Darsana has just begun for you. It cannot 
come to an end so far as you ĉe concerned, till you have Sat 


AOT 
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Darsana in your life and enjoy eternal freedom and bliss. Make 
a decision now itself that you will be a Jeevanmukta, come what 
may. That type of resolve is good because it is the ego's resolve 
to kill itself. Make up your mind here and now, that you wil 
contemplate on your true Self seriously, regularly, Systematically, 
and sincerely. Meditate and realise the Aatman! Even when you 
entertain the doubt, “Can such an ordinary man as I, realise?’ 
know that the Aatman remains as the very substratum behind that 
doubt. Don’t deny the Aatman. You cannot, for “Tat-Twam- 
Asi” —You are That. The sooner you realise It, the better for 
you. The very purpose of your birth as a human being is for 
Self-realisation. To attain this goal, make every other interest. 
subordinate to it. 


REALISE IN THIS VERY BIRTH AND LIVE A LIFE 
OF PERFECT PEACE AND BLISS. 


Om Santih!......... Santih!!......... Santih! ! f 


MEDITATION 


In Vedaanta, the path leading to Self realisation consists of three 


Stages 


(i) 


(ii) 


(iii) 


or steps, namely, 


Sravana — hearing: 

First, an aspirant has to hear about the Ultimate Reality 
from a learned Vedaantin, a Srotriya, who should also 
be a Realised Soul, Brahmanishtha. Unless he learns the 
theory of Vedaanta and knows what is to be attained, he 
will not have a correct idea of the goal and the way to 
reach it. 


Manana — cogitation : 

After hearing about the Ultimate Reality, the aspirant 
should ponder over what he has heard, analyse and assess 
it through reasoning and come to a firm conviction that 
it is the Supreme goal to be achieved in life. Vedaanta 
does not give a Mantra to be chanted mechanically, but 
shows a conscious process by which man can realise his 
true and immortal nature. This requires that the aspi- 
rant should be convinced of its truth and practicability. 


Nididhyaasana — contemplative meditation : 

This is the last and the most important stage leading one 
directly to Self-realisation. Also called as Jnaana Nish- 
tha, it is a process by which man consciously seeks to 
realise his true Self. It is a process in which our Antah- 
karana or inner equipment consisting of the Ahamkaara, 
Chitta, Buddhi and the Manas plays a vital role. So the 
functions of this equipment have to be clearly understood 
before we proceed further. 


The Antahkarana is a ray emanating upon the Pure Conscious- 
ness, and it has four aspects. 


© 


SB-16 


Ahamkaara—ego: When the Self expresses, the first to 
emanate is the basic notion “T” and this is called the ego. 


It is this ego which seeks Self-realisation. 





Go. 
py 
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(ii) Chitta: It is the remembering and forgetting faculty of 
our consciousness. A rough translation of Chitta in En- 
glish is, ‘the sub-conscious’. 


(iti) © Buddhi:—Intellect. It is this that decides an issue and 
gives orders to the Manas to do or not to do a thing. It is 
called Nischayaatmika — that which determines and de- 
cides when there is a doubt. 


(iv) Manas:—The Manas, functioning with the sense organs, 
serves as a sensitive plate upon which the impressions 
gathered by the senses are imprinted. 


NOTE: Since there are no apt words in English to connote 
Antahkharana as a whole and Manas, a particular aspect of it, 
the word ‘mind’ is used to refer to the former and ‘Manas’ to 
the latter. 


Though these are classified as different aspects of the An- 
tahkarana, these are not separate entities but one and the same 
emanation, expressing diversely and fulfilling distinct functions 
in an organised and orderly way. 


The Manas collects the impressions from the five sense organs 
and collates them into ideas or notions. Right from morning 
till night it registers thousands of such impressions, and trans- 
forms them into ideas, supplying them to the Buddhi. But most 
of them are summarily rejected by the Buddhi as useless and 
needless and only a few accepted. Only those ideas which the 
Buddhi accepts make the knowledge that we have. Even what 
is taken in as knowledge is not kept by the Buddhi itself, but 
transferred to the Chitta for storing. The Chitta takes it away 
from the forefront of consciousness and puts it in the back- 
ground. This is called Apohana—the forgetting process. 


According to the Vedaanta philosophy, even the forgetting 
process: 1S. & process in consciousness, because what you forget 
once it brought back to the forefront of consciousness when you 
remember it. The very fact, that you can try and remember 
an apparently forgotten thing, shows that the forgetting was only 
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a backward motion or process in consciousness. Thus the know- 
ledge that the Buddhi churns out is stored by the Chitta in the 
background of consciousness, to be brought back to the forefront 
of consciousness when it is needed. This bringing it back to 
memory is called Smrti or remembrance. Thus, forgetting and 
remembering are the two-fold functions of the Chitta. 


Standing behind the Manas, Buddhi and Chitta, witnessing 
their functions, is the ego. Remaining as the substratum of all 
these including the ego, and witnessing the totality of all its 
emanations, is the real Saakshi or Self. This has to be noted 
and clearly understood. 


Gaudapada’s Karika says: . 
aiara AA fraid | 
TT: BOSS T at at a eae: I 


Karya-kaarana-baddhau taavishyete visvataijasow 
Praajnah kaaranabaddhastu turye tau dvau na sidhyatah 


The ego functions in two ways during the wakeful and the 
dreaming states. 


(i) Aavarana—Screening or Veiling off the very Self, from 
which it has emanated. 


{ii) Vikshepa—projecting or expressing forth as something 
other than itself. The expression splits into—Kaarana and 
Karya, cause and effect, OF in other words, subject and 


object. 


i secti is withdrawn by the ego 
During sleep, the projecting 4SPect is wit : 
and only Th screening aspect femains. The Kaarana (subject) 


remains, the Kaarya (object) going back into the Kaarana. 


The ego after giving rise tO the Chitta, Buddhi and Manas 


and through Manas, to the body and the world, yr taps 
these emanations coming upo? itself. Ip witnesses the world, 


pee sess pete eo 
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the thoughts, the functioning of the Buddhi and Chitta in the 
waking and dreaming states. But it does not and cannot witness 
itself or the Aatman, the origin of its emanation. Aatman alone 
witnesses all. It witnesses the ego which veils it; it witnesses 
the witnessing of the ego and also the very veiling process of it. 
It witnesses not only the waking and dreaming states but also 
the deep sleep state. That is why and how we remember on 


waking up, that we had a good sleep. 


In deep sleep the Manas and Buddhi do not function and so 
there is no body consciousness. We can remember an event only 
when we witness it during its happening. Only the witness of an 
event, whether in Jaagrat or Swapna, can relate or remember it. 
In deep sleep, the ego is unconscious. What is it, then, that 
witnesses deep sleep and remembers it later? It is the real Saakshi, 
the Self. It witnesses the nescient state of the ego or the 
nothingness of sleep. 


We often get up from sleep and say “I slept soundly and 
so knew nothing.” But this is literally a wrong statement. For, 
if you knew nothing, you will not be able to recollect it now. 
What you really mean is that there was no objective or external 
awareness in sleep, but you witnessed the nothingness then. 
Otherwise you cannot remember it now..- 


Man has Sukha and Dukhha when the ego expresses as the 
mind. When this expression is withdrawn during sleep, he can 
feel neither Sukha nor Dukkha. Yet when we wake up from 
deep sleep, we feel happy. It is not a positive happiness, but 
a negative one arising from the non-feeling or non-recognition 
. of unhappiness. 


When a dust particle gets into the eye you experience 2 
great discomfort and feel unhappy. When it is removed, relief 
from the discomfort makes you feel happy. Actually you are 
in the same position now as you were before the dust particle 
got into your eye. Why are you now happy? It is not because 
a new happy experience has come your way, but because the 
unhappiness arising out of the discomfort has gone away. It 
is a negative sort of happiness. So also is the case in deep 
sleep. The mind, which is the instrument that brings us Sukha 
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and Dukkha, being absent in sleep, we experience neither of 
them. The non-feeling of Dukkha itself gives us joy. 


Some say that as the state of Realisation is a mindless 
state, the bliss that you feel then can be compared to the hap- 
piness arising out of sleep, also a seemingly mindless state. 
This idea is far from correct, for the bliss of Samaadhi is a 
positive, Soul-filling joy, beyond imagination. It can only be 
experienced, not described. In it there is the positive presence of 
bliss, not merely the absence of misery as in deep sleep. 


Behind every experience we have in life, there is a thought 
which is but a Vrtti or ripple developing on Pure Consciousness. 
The ego, Chitta, Buddhi and Manas are all different types of 
Vrttis (emanations). All of them together are called Antahka- 
rana. A thorough knowledge of the working of the Antahkarana 
is called Vrtti Jnaana. Unless and until a man acquires Vrtti 
Jnaana by analysing his own Antahkarana and getting first-hand 
knowledge of its working, he cannot practise Jnaana Nishtha pro- 
perly. To acquire this knowledge, what is needed is not so much 
of education or intellectual sharpness, as a pure, free and open 
mind — a mind that is not enslaved or dragged out by the body 
and the sense organs. The more and more you are able to keep 
the mind engaged in thoughts of the Supreme Being, the Aatman, 
Jess and less will you be conditioned by the body and the world. 
Don’t suppress, but sublimate your lower impulses by refusing to 
identify yourself with them. A mind which associates too much 
with the body and the senses becomes gross and hence unfit for 


having Vrtti Jnaana. 


The Antahkarana can function in two ways. It can either turn 
to the external world for objective knowledge and experience “4 
it can turn within and explore the hidden recesses within itself. 
Ordinarily man is extrovert by 2ature and does not care to know 
his own inner equipment. So Þe does not know how to put this 
power of introversion to maximum advantage, even sig 5 
sometimes expresses itself involuntarily. But a man ers ‘eat 
Self realisation must train his A0tahkarana to turn within i 


and conduct research there. This process is known as Pratyabhi- 


jnaa or Pratiprasava. 
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Abhijnaa means the external knowledge and Pratyabhijnaa 
means self knowledge, internal knowledge. Prasava means gross 
coming out of the subtle, like the mind coming out from Pure 
Consciousness. Pratiprasava means the gross going back to the 
subtle. Pure consciousness is the subtlest of the subtle and its 
emanations—the ego, the Chitta, the Buddhi, the Manas, the body 
and the world—are grosser and grosser in that order. By the 
process of Pratyabhijnaa, all these must recede and merge in the 
Pure Consciousness from which they have originated. The nearest 
word in English to denote this is involution. 


If we are to remember our deep sleep, which is beyond the 
Manas and beyond the Buddhi, it can only be done by this pro- 
cess of Pratyabhijnaa and the instrument to be used here is the 
Chitta. During sleep, a trace of the Chitta remains in our cons- 
ciousness as a thread linking our life before and after the sleep. 
It is this Chitta which remembers that experience. Chitta alone 
is equipped to recede back into our consciousness and merge in 
its own origin. You have to develop this capacity of involution 
of the Chitta, in order to attain Jnaana. We normally acquire 
knowledge through the Manas and Buddhi. What is received by 
the Buddhi as wisdom is handed over to the Chitta. The latter 
just takes it, puts it in the background of consciousness and then 
the whole thing is forgotten. What is apparently forgotten is again 
brought back to memory when we require it. What is the tech- 
nique which we unconsciously adopt when trying to remember or 
bring back a forgotten thing? 


Suppose you learnt a Sloka by heart sometime back and you 
want to remember it now. It is not available in the forefront of 
consciousness, either for the Buddhi or the Manas. So you go on 
enquiring within yourself, intensely “What is that? What is that? 
You will not even repeat it verbally, but that question or enquiry - 
goes on internally as a Vrtti. The eyes close down, the eyeballs 
are drawn back. The external world is forgotten, the body is for- 
gotten. Ripples on the Manas and Buddhi stop. The enquiry is 
taking place, as it were, somewhere within yourself. Suddenly, 
you forget everything, even the enquiry. There is just blankness- 
All Vrttis cease, even the Chitta stops its function and there is 
utter quiet. When such absolute blankness comes, what you were 
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trying to remember suddenly flashes forth in your memory, i.e. 
it comes to the forefront of consciousness. Thus when you try to 
a you forget everything before what is forgotten flashes 

This technique of the remembering process is very import- 
ant. In the case of self-enquiry, you have just to locate the 
Saakshi or the Self and thereafter remember That. By constant 
remembrance of the Self, you realise It, become one with It. The 
Self is ever existing. But it remains hidden or clouded by the 
ego. First you have to locate it, know it, and thereafter try to 
remember it, that is all. 


In the Antahkarana, there can be only one Vrtti at a time. 
It will be either a Chitta Vrtti, Buddhi Vrtti or Mano Vrtti. The 
Manas can function only when it associates with one or the other 
of the sense-organs. Suppose you are intently hearing a song; 
the Mano Vrtti is operating then. If at that time your child 
comes to you with a mathematical problem to be solved, you find 
that you cannot hear the song and solve the problem simultane- 
ously. One Vrtti, and one alone, can come up in the Antahka- 
rana at a time. When the mind is occupied with registering the im- 
pressions received from the sense organs, no Buddhi Vrtti or Chitta 
Vrtti comes up. When you are solving a mathematical problem, 
Buddhi Vrtti alone takes place and when you try to remember a 
thing, Chitta Vrtti alone is there. 


This is a very curious feature of the Antahkarana. When I 
say Chitta, Buddhi, Manas etc. do not get the idea that they are 
different layers or compartments each separate from the others. 
They are just certain features or aspects of the same conscious- 
ness with no dividing line between them. Of these, the Mano. 
Vrtti is the grossest, Chitta Vrtti. the subtlest and the Buddhi 
Vrtti, in between them. When one of these rises, the other two 
do not. In contemplative meditation you have to utilise Buddhi 
Vrtti till you locate the Saakshi and then the Chitta Vrtti for re- 
membering That. When I advise you not to take up Roopa 
Dhyaana (meditating upon the form of God) it is because there you 
try to go on picturing the form of, say, Krishna within your 
Manas. So it will be a meditation through Mano Vrtti—the 
grossest type of Vrtti. Whereas for realising the Self, the subtlest. 


of the subtle, you have to utilise the subtlest instrument at your 
command, namely the Chitta. 


How are you to meditate? First, hear Vedaanta and with 
your intellect understand that behind Jaagrat, Swapna and Sus- 
hupti, there is a witness and after knowing that intellectually, go 
and sit in a quiet place. Adopt as comfortable a posture as 
possible so that no physical discomfort may disturb you. Try to 
produce a Buddhi Vrtti by affirming ‘That all-pervading Infinite 
Consciousness am I.” The shortest Mantra containing this mean- 
ing is ‘Soham’—That Infinite Consciousness am I. : 


When you say ‘Soham’, intially, after hearing these lectures, 
it will be a Buddhi Vrtti and not a Chitta Vrtti. You are not 
trying to remember anything but only making an assertive state- 
ment. When you chant mentally, “Soham, Soham, Soham,” it 
becomes a motion in your consciousness. Generally, we say the 
mind is a bundle of thoughts or ideas; but it is not so, because 
ideas can never be bundled together. Mind can have just one 
idea at a time; there cannot be a second idea simultaneously. The 
ideas come in such quick succession that we do not detect how 
fast one follows the other, but take it to be a bundle of thoughts. 
Only one — either a Chitta, Buddhi or Mano Vrtti, can express it- 
self at one time. When you repeat mentally ‘Soham’ the Antahka- 
rana will be having just that one Vrtti. It cannot be a Mano Vrtti 
because the mind can operate only in association with one or the 
other of the sense organs and in this case there are no sense or- 
gans functioning. Again, it cannot be a Chitta Vrtti as you are 


not trying to remember anything, for you have not located the 
Self yet. 


In the beginning you will not be able to integrate the mean- 
ing of ‘Soham’ with the word. But as you progress, you will be 
able to. A child, when it Starts learning a new language, say 
English, goes On repeating a word in English with the correspon- 
ponding meaning in its vernacular, for example, cat=billi, dog= 
kutta, etc. But this is only in the initia] Stages, for as it progresses, 
the very word ‘cat’ conveys to it the idea of billi ie. the word 
and the meaning would get integrated in the child’s understanding. 
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eee you practise integrating the word ‘Soham’ with the 
Cak in zeA meaning. Whenever you walk, sit, eat or do any 
yandi an not need mental attention, go on repeating to 
pair E, Ti meaing ‘That all pervading Infinite Conscious- 
ifs nia k M a as you go on associating them, the word and 
had a aa egrated. Thereafter you should just chant ‘So- 
We oan a Siete age will automatically be there in you. 
feeling by itself. 1. am’ thus becomes a Bhaava, innate 


In the initial stage, the ‘Soham’ Vrtti cannot be maintained 
continuously even for a few minutes. It will project, then sub- 
side; then project again and then again subside. After sometime, 
without your knowledge, the ‘Soham’ Vrtti will stop and other 
Vrttis will rise. Incidents that took place or may take place in 
the office or house, the actions you contemplate to do etc. may 
be coming in the form of imaginations. Then suddenly, there is 
the discovery that the mind has strayed, a sudden awareness for 
a fleeting fraction of a ‘second that ‘Soham’ has gone and other 
thoughts have come. That thing which witnesses or becomes 
aware of the straying of the mind cannot be the mind. If I am 
able to witness you, it is because I am not you. If you are wit- 
nessing me, you are not I. Similarly that which witnesses the 
straying of the thoughts cannot be the mind. That principle is 
the Self and the awareness you have then is an expression of the 


Self. 


At dawn, Arunodaya, there is twilight. Even though the 
sun is not seen, there is a diffused light then. Similarly, this ex- 
pression is the Arunodaya of the Self. Self is just beyond that 
revelation or expression or just at the back of it. Once you know 
that That is the Self, your ‘Soham’ is no longer a Buddhi Vrtti, 
but one of remembering that (that is, it becomes a Chitta Vrtti. 
The Chitta now remembers that flash or click and repeats feelingly, 

This is the introvertion or 


intensely—“Soham, Soham, Soham”. ; 
Chitta. During this remembering pro- 


Pratyabhijnaa process of the 5 2 
cess, suddenly the mind will stop. The moment the Chitta turns in- 
trovert, you forget everything. You will be conscious, but there 
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will be a blankness, a state of thoughtlessness. You will be aware 
of that thoughtless state. Then the Self, which you are trying to 
remember, suddenly flashes forth. You just merge in the Pure 
Consciousness, in pure bliss. 


Many people do not practise this remembering technique cal- 
led Anusandhaana—consecutive, recurring remembrance. When 
you do so, you may not succeed in remembering the Self all the time 
you are at contemplation. You will be able to remember only for 
some time, then that too will go away and the Buddhi Vrtti will 
intervene. When you repeat ‘Soham’ a hundred times, ninety-five 
times it may only be the Buddhi Vrtti. Do not worry or get agi- 
tated on that score. Do not indulge in self-condemnation or self- 
deprecation. 


Krishna says in the Bhagawad Geeta: — 


ad ad fade aa | 
+ XN 
aaa aerate wa TAT II 
Yato yato nischarati manaschanchalamasthiram 
Tatastato niyamyaitadaatmanyeva vasam nayet. 


“Whenever and wherever the mind strays away from the 


Self, just bring it back to it, as soon as you become aware of its 
straying.” 


The nature of the mind is such that it will stray and wander. 
Keeping to one single thought is against its general nature. You 
must contemplate for at least one hour in the morning and one 
hour in the evening. Meditating for just five minutes or ten minu- 
tes will not be sufficient. It will be like eating with your nails! 


When you are feelingly chanting ‘Soham! Soham!’ and a 
Buddhi Vrtti replaces it without your knowledge, do not despair- 
When you become aware that you have strayed, repeat again 
calmly, effortlessly and joyfully, ‘Soham, Soham.’ The Chitta 
Vittis will, if you repeat thus, again come up. By constant prac- 
tice, Chitta Vrttis will be increasing and Buddhi Vrttis will be 
decreasing. When ‘Soham’ as Chitta Vrtti continues to remain 
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even for five minutes, the mind has definitely got to stop. Still, 


you may or may not have the Nirvikalpa Samaadhi, but a sort of 


Jada Samaadhi will be there. This would mean that there are 
still Vaasanas to be got rid off. This can be done only by prac- 
tising Vedaanta in the wide world—in the Office, at home, whilst 
> drinking, thinking, walking and dealing with the other peo- 
ple. 


Jnaana Nishthaa has to be practised in two ways. The first 
way is to regularly meditate for an hour or more, both morning 
and evening and also whenever possible. This will develop the 
Chitta strength. This is called Jnaana Abhyaasa. The second way is 
to practise Brahma Abhyaasa, particularly during your wakefuł 
hours. How should you do that and when? You should do it 
when the Karmendriyas work or remain occupied. When ladies 
are pasting rice, mixing flour or cutting vegetables, the mind will 
be wandering, but the hands will be automatically moving. At 
such times, repeat ‘Soham’ mentally. When the rice is washed and 
put in the pot, only the Karmendriyas are functioning and you 
can practise ‘Soham’ Bhaavanaa in the form of Chitta Vrtti. When 
the rice is boiling and you are seeing whether it is sufficiently 
cooked, by taking a particle of rice and pressinng it between 
your fingers, at that time, ‘Soham’ will stop, because then the 
Jnaanendriya is functioning. Along with the Jnaanendriyas, the 
Manas must function. When the Manas operates the Chitta 
Vrtti cannot come there. 


Karmendriyas can however function independent of the Manas 
and hence Chitta Vrtti can be practised during their operation. 
pose you are going to the office; you have simply to order the 
tically go to the bus stop, get 
s func- 


Sup 
legs to walk and they will automa t 
inside the bus and fe you to the office. Throughout thi 
tion, instead of allowing the mind to dwell upon other objects, 
have the ‘Soham’ Chitta Vrtti. While you are crossing the street, 
looking to your left and right, you will not be able to aa 
‘Soham’ as the Buddhi Vrtti or Mano Vrtti vill be functio 3 g 
then. Again, while reading, you cannot repeat ‘Soham’. If you do, 


the reading will automatically stop. 


By these two methods, 


Abhyaasa the Vaasanas can be got rid off. Waasanas come be- 


that is, Jnaana Abhyaasa and Brahma i 
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cause of the force of Raaga, Dwesha, Bhaya, attraction, 
repulsion and fear. They come as reactions, when we act 
in the world. At such times repeat ‘Soham’. Jnaana Abhyaasa 
and Brahma Abhyaasa must be practised simultaneously, Ag 
Sankara says in the Aparokshanubhooti: 


farara, RÀ MAAA afara: | 


Nityaabhyaasaat rte praaptih na bhavet sachchidaatmanah. 


“Without constant and unbroken practice, the attainment of 
Aatman is impossible.” 


Nitya Abhyaasa means meditating for twenty four hours. 
Even in sleep you can practise this. In sleep, only the Buddhi 
and Mano Vrttis subside. The Chitta, however, can remain 
awake, and that is the reason why dreams take place. When you 
go to bed, command the Chitta to repeat ‘Soham’ and enter 
sleep. Thoughts stop and sleep suddenly overtakes you. Since 
Vaasanas are stored in the sub-conscious, by this process, dreams 
can be avoided and all dirt in the sub-conscious be cleaned. 
When you wake up, the first thought in the mind will be ‘Soham’. 
When you were going to sleep, the ‘Soham’ thought was there, 
and when you woke up the ‘Soham’ thought was again there. 
Therefore, throughout the night this thought must have been 
there in the Chitta. This way you can easily attain momentum 
in Jnaana Saadhana and thus realise the Self. 


Krishna says: 


Teal JANN GOT: ARIAT: | 


Bahavo jnaanatapasaa pootaah madbhaavamaagataah. 


“Many persons, purifying themselves through Jnaana Tapas, 
have attained Me, the Ultimate Reality.” 


Do not think that Ramakrishna Paramahamsa and Ramana 
Maharshi alone have been Jnaanis, They were Loka Gurus, 
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Jnaanis who had also the function of being the teachers of the 
world, There are many other realised Persons who are not well 
known. They remain content in their own Realisation and only 
the persons going very close to them can understand their elevated 
State. May you all practise Jnaana Abhyaasa and Brahma Abh- 
yaasa and attain eternal Bliss and Immortality. 





CONCLUSION 


Now that the exposition of Sat Darsana is over, I would 
like say a few words in conclusion. Sat Darsana is a Serious 
work; it cannot be otherwise, for it deals with the very core, 
the very Reality of our existence. I have expounded it as best 
as I could, very sincerely and seriously. I have not provided 
you with any light-hearted amusement and yet you have found 
it interesting enough to come and listen to it day after day. If 
you can find such a serious and perhaps abstract text as Sat 
Darsana more interesting than the thousand and one kinds of 
entertainment that Bombay can provide you with, it just shows 
the extent to which you feel the need of spirituality in your 
worldly life. Sooner or later, every man must and will realise 
that the material and sensuous life that he has been leading does 
not offer him any lasting happiness and he must Surely take 
recourse to spirituality. His urge to find lasting happiness will 
not find fulfilment unless and until he attains Self Realisation. 


The present day life is full of attractions, distractions, stres- 
Ses and strains. Try to withdraw the mind from the turmoil of 
worldly life and practise the silence whenever possible. Try, try, try 
and try. Never get despaired or discouraged. This is the royal 
path to Bliss Supreme and you must spare no efforts to attain 
it. You will have only progress, no Tetrogression once you enter 
this path. When you hear such talks you are inspired and elevat- 
ed. But once the talks are over, the inspiration wanes and you 
often fall back into the old rut. That ought not to be. The 
spiritual flame that has been kindled within you must not be 
left to die out. Keep it alive through Sat Sang and systematic 
contemplation. 


Vasishtha says to Sri Raama in Yoga Vaasishtha : 
MIESE wai TWA qa 
AS ` . 
aAa TN a: mAN qai Tez II 


Saadhusangama-satsaastraparo bhavasi Raama chet, 
Taddinaireva no maasaih praapnoshi paramam padam. 
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“If you can have association with realised saints and go 
through Sat Sastra, (i.e. the great works on Vedaanta like the 
Upanishads, Bhagavadgeeta, Yoga Vaasishtha etc.), understand 
their correct import and practise Vedaanta sincerely, then un- 
doubtedly you will reach the goal, that is, Self realisation, within 
a matter of days, not to say of months? 


The Vedaanta texts are not just for reading and parrot- 
like repetition, but for studying, understanding and practising. 


Vedaanta is not a religion but a great science of life. It 
shows you the kind of life, leading which you will realise your 
immortal nature. You have not to become Immortal, for you 
are so, already. You have just to realise it. Do systematic con- 
templation, morning and evening, for at least an hour each and 
practise Brahma Abhyaasa throughout the day. If you thus 
carry on with Jnaana Abhyaasa and Brahma Abhyaasa, you will 
be a changed person very soon. Your whole personality will 
be transformed. The effect of it will be felt in your attitude 
towards and dealings with the external world. You will be a 
better man, ethically and morally. You will be peaceful and 
pleasant, compassionate and loving; always alert and unagitated, 
active and sprightly. 


An unagitated intellect can penetrate into the core of things 
and so you will easily be able to solve any problem that con- 
fronts you in your life. Having no worries, your life will be 
peaceful, glorious and divine. You will start feeling that there 
is a great sublime power operating and taking care of your life 
and things in a natural way. All the best forces in the world will 
be focussed on you, because YOu will then be swimming with 
the current of Divinity, whereas formerly your desires, appetites 
and passions compeletely clouded your personality and omens’ 
ed the natural inflow of the Divine power. Life will be natural, 
peaceful and happy then, whatever be your position and ae 
be you a king or a scavenger — for. peace enna ares ke 
beyond money and social stat¥s: Life will flow par si i 
the wheels of a well-lubricat¢d machine turning witho 


i ic indi true progress in Saadhana and not 
s ma 

bar s ee erdi mel of Ishta Devatas, the dear deities. 

A aan : à as pim 3 pn will find one day, while meditating, 
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that the thoughts suddenly go away and in that silence you will 
have a flash of that Pure Consciousness. Whether it comes 
within a short time or takes a long time, depends on your in- 
ner purification. 


Aatma Jnaana cannot be had unless the mind is made light 
and pure, by ridding it of the burden of Vaasanas through con- 
stant Brahma Abhyaasa. There is no need to despair even if 
it takes a long time, for when you practise Jnaana Nishthaa 
sincerely, you cannot but reach your goal. When you do realise 
it, you will find that state so blissful and glorious that you will 
feel that you could gladly have sacrificed a million births for the 
realisation of the Aatman. It just cannot be explained but only 
experienced. So, once for all, keeping the goal of Jeevanmukti 
firmly and constantly in your sight, march majestically along the 
royal road of Jnaana Nishthaa. Each step you take will be a 
step ahead, a step nearer the Self. 


May you all practise Jnaana Nishtaa with grace, peace and 
strength and may you all realise the Self swiftly. 


Om Santih! ... Santih! ... Santih! 


Ajnaana 
Ajnaani 
Adharma 
Adharmi 
Antahkarana 
Abhyaasa 
Avidyaa 
Asat 


Ahamkaara 
Ahambodha 


Aatmatatwa 
Aatmajnaana 


Aatmajnaani 
Aatma. 
Aananda 
Aavarana 
Indriya 


l 
r 


Indriya Niyamana 
Upaasana Kaanda 


Rshi 

Karma 
Karmendriya 
Karmakaanda 


Karmabandha 
Karmayoga 
Karmi 
Kaarana 


GLOS 


SARY 


Ignorance. 


An ignorant person. 


Unrighteousness. 


An unrighteous person. 


The inner conscious equipment. 
Practice through repetition. 
Ignorance, nescience. 


Unreal. 


The ego 
“I? Consciousness. 


The knowledge pertaining to the Self. 


: One who has realised the Self. 
The Self. 


Bliss. 


Covering 


: Organ. 
Control 


That portion of the Vedas which deals 


of the sense organs. 


with meditations. 


: Sage. 
: Action 


Organ of action. 
: That portion of the Vedas which deals 
_, with rites and rituals. 

Bondage acquired through action. 


‘The Yo34 of action. 
. . One attached to actions and their fruits. 


Cause. 


or movement. 


a rrr me 
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l Kaarya 
Guna 


Guru 
Chitta 
Chaitanya 
Jada 
Jaagrat 
Jijnasu 


Jeeva 


Jeevanmukta 
Jeevanmukti 
Jnaana 
Jnaani 
Jnaanendriya 


Jnaana Kaanda 


Jnaana Yoga 
Tatva 
Tapas 
Tamas 
Dukkha 
Deha 

Drk 
Drsya 
Dvesha 
Dharma 
Dharmi 
Nashwara 
Naama 


Glossary 


Effect. 

Quality, any of the three qualities basic 
in man. 

Teacher, preceptor. 

the subconscious. 

Sentience. 

Inert, insentient. 

Wakeful consciousness. 


One who has a wish to know the ulti- 
mate Reality. 


The psycho-physical entity of Man, 
consisting of the mind, intellect and the 
ego. 

One who is released from bondage. 
Release from bondage. 

Knowledge. 

A man of knowledge. 

Organ of perception, sense organ. 

That portion of the Vedas dealing with 
knowledge of the Ultimate Reality. 
The Yoga of knowledge. 

Truth, principle. 

Penance, austerity. 

Sloth—the third of the three Gunas. 
Misery, unhappiness. 

Body. 

The seer, eye. 

The seen. 

Aversion. repulsion. 

Righteousness. 

A righteous man. 

Impermanent, transient. 

Name. 


Glossary 


Naamajapa 
Naamasmarana 
Nididhyaasana 
Nirvikalpasamaadhi 
Paapa 

Paapi 

Punya 

Pooja 

Pourusha 
Prapancha 


Praarabdha 


Bandhana 
Buddhi 
Brahman 
Brahmajnaana 
Brahmajnaani 
Brahmanishthaa 


Brahmaanubhooti 
Bhakta 

Bhakti 
Bhaktiyoga 
Bhaya 
Bhaavana 
Manana 
Manas 

Mukti 
Moksha 
Mumukshutwa 
Moha 

Yajna 
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Repetition of Divine Names. 
Remembrance of Divine Names. 
Contemplative meditation. 
Superconscious awakening. 

Sin. 

Sinner. 

Merit. 

Worship. 

Manliness, will-power. 

The world here and the worlds hereaf- 
ter. 

The effect of the past Karmas, now 
manifesting. 

Bondage. 

Intellect. 

The Ultimate Reality. 

The realisation of Brahman. 

One who has realised Brahman. 

The discipline and technique for attain- 
ing Brahman. 

The experience of Brahman. 

A devotee. 

Devotion. 

The Yoga of devotion. 


Fear. 
Attitude of mind, feeling. 


Cogitation, reflection. 


The mind. 
Liberation from the cycle of births and 


deaths. 
A keen thirst for Moksha, liberation. 


Delusion. 


An act to purify the mind and lead it. 


to God. 
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Yaaga 
Yoga 
Rajas 
Raaga 
Vikalpa 
Vikshepa 


Vichaara 
Viveka 


Viveki 

V iswaatmabhaava 
Vishaya 

V edaanta 


Vairaagya 
Vrtti 


Sama Darsana 


Saanthi 
Saastra 
Sishya 
Sravana 
Sreyas 


Sachchidaanandg ` 


Satta 
Satya 
Satwa 


Samabhaava 
Sarvavyaapi 
Sarweswara 


Glossary 


Sacrifice. 

Union, uniting. ' 

Activity, the second of the three Gunas,’ 
Attraction. , 
Doubt. thought or ripple. 

Projecting as something other than it- 
self, straying of the mind. 

Enquiry, analysis. E 
Discrimination as to what is real and’ 
what is unreal. 

A man of Viveka, discrimination.. 
Feeling of oneness with the universe. 
An object of the senses. 


The purport of the Vedas. 
Dispassion. 
Ripple (on the consciousness), a thought. 


Viewing everything as an expression of 
Brahman. 


Peace. 

Scripture. 

Disciple, initiate. 

Hearing. a 
That which is of lasting good for one. 
The Ultimate Reality which is Pure Ex- 
istençe, Pure knowledge and Pure Bliss. 
Reality. i 

Truth. 


Light or brilliance, the first of the three 
Gunas. Ja 


>. Equanimity. 


All-pervading. 


The Lord of all beings. 
The Dynamic Reality. 


Glossary 


Sahaja Samaadhi 
Sankalpa 
Sanyaasa 
Sanyaasin 


Samsaara 
Samsaara Saagara 
Saadhaka 
Saadhana 

Sukha 

Sushupti 

Swapna 
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Habitual superconsciousness. 
Thought, imagination. 
Renunciation. 


One who has renounced his worldly 
duties and desires. 


Worldly life, conditioned life. 
The oçean of worldly life. 
A spiritual aspirant. 

Spiritual practice. 

Happiness. 

Deep sleep. 

Dream. 


-DA 


7 


i tne te e 
Nl a on ne cence 


me. - ew 


PRAB 
SUDH 


(Nectar of enlighter 
THE SUBTLE ES3 


SW 


IDHA 


ent) 


“NCE OF PRACTICAL VEDANTA 


By š 
MI POORNANANDA TIRT 


